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ABSTRACT 
The stu(;iy is intended to bring to light the 
different reformist trends, which started during the 
early period of the Mughal rule. The rationale of this 
study is to discover the causes and the rational 
grounds, which produced these conflicting trends 
and also the extent to which the objectives of the 
reformist ideologies have been fulfilled. 
With the advent of Islam in India, new 
dimensions were added in Indian history through 
cultural interaction which became increasingly 
prominent in course of time. Muslim rule got well 
established after the conquest of India by the Arabs, 
the Afghans and the Turks. 
Islam had a popular appeal due to the impact of 
sufi thoughts which began with Hazrat Khwaja 
Moinuddin Chishti ( b . l l 4 1 A.D.). The Muslim rulers 
expanded their political hold in India largely through 
military conquests. Their relations with the Hindu 
subjects were generally based upon equity and 
justice barring a few who hated idolatry. Infact 
Muslim rulers were generally liberal towards their 
Hindu subjects and even contributed to the 
construction of their places of worship. Rarely do we 
find instances of destruction of temples by the 
Muslims. The life of the Indian Muslims under the 
rule of Afghans and Turks in was secure and stable. 
In their intellectual life Muslims were encouraged to 
learn. The influence of ulama upon them was quite 
noticeable. Early educational inst i tut ions largely 
catered to religious teachings. 
During the Mughal rule (1526-1858) under 
Akbar the great (1556-1605), we find a very unique 
religious thought developing vis-a-vis Islam. 
Akbar's religious thought underwent a radical 
change in order that he be able to accommodate the 
basic thoughts of the Hindu religion alongwith those 
of Islam. He and his advisors came up with the 
concept of Din-i-Ilahi, a new religion, with which its 
perpetuators thought of serving dual purpose that of 
religion as well as of political dominations. However 
this radical religious idea was wholly grounded in 
political considerations where religion was used as a 
ploy to accomplish political solidarity and cultural 
unity, 
Akbar was himself illiterate but his appreciation 
of scholars encouraged the intellectuals of the time 
to exert their influence over public mind. During his 
rule sufi thought was dominated by the idea of 
Wahdat-al-Wujud founded by Mohiuddin Ibn al-Arabi 
in the 13^^ century. 
Akbar's policies, his own practices and the 
creation of Din-i-Ilahi, all combined led to a sharp 
reaction with the orthodox circles. Fiddling with the 
religious beliefs of the Muslims proved to be 
catastrophic for Akbar. This culminated in the 
evolution of reformist and revivalist movements in 
India. There appeared an intellectual revolt against 
Akbar. The orthodox ulama led the way to 
confrontation with the spirit of purifying the Islamic 
religion from un-Islamic elements and superst i t ions. 
The fact is that the period of decadence of 
Muslim society had begun since the late 16^^ century 
and the Muslim society began to show signs of 
disintegration. Akbar's way of thinking passed over 
to Jahangir and the reaction of Shaykh Ahmad 
Sirhindi caused him to be imprisoned by Emperor 
Jahangir . However it was a great stride and he was 
taken by many as Mujaddid Alf-i-Thani (the renewer 
of faith in the 2"^ millennium) who was deemed to 
have appeared for the purification of Islam and for 
protecting it from the influences of Shirk etc. 
The 18th century further marked the rapid 
disintegration of the Muslim society. Socially, 
ethically and intellectually it was a sharp decline and 
a state of bankruptcy of values, Islamic and human 
both. Corruption and evils, intrigues and 
conspiracies were rampant. Muslim society was 
s tagnant uncreative and decadent. 
The reformist t rends, however, began to take a 
new and defined shape in the face of influences 
coming out of the rise of various new principalities 
and the fast increasing British domination after the 
death of Aurangzeb. Aurangzeb was an orthodox 
Muslim bent upon imposing Islam on the Indian 
conditions regardless of its consequences. 
The 18fh century infact, marked a period of utter 
social and political disaster, confusion and 
stagnation, Chapter III gives a detailed picture of 
this state of affairs and the role of Madrasas under 
the impact of rising reformist t rends. Infact reformist 
trends were a kind of awakening and rise in the type 
of awareness that Islam was in danger of losing its 
ethos which should be protected at all costs from the 
influences that are clearly un-Islamic and go against 
its basic teachings. 
The man who appeared on the reformist 
platform to address the malignancy was Shaykh 
Ahmad of Sirhind who not only had a wide range of 
learning but a method in proscription too. Shaykh 
Ahmad Sirhindi had been deeply distressed at the 
existing situation. Many may not agree with his 
harsh criticism of increasing Hindu-Muslim relations 
and closer affinity, which according to him was the 
major cause for this distortion of religious principles 
and faith. Shaykh Ahmad introduced the idea of 
Wahdat-al Shuhud in Sufism because he considered 
Wahdat-al-Wujud was far removed from the Islamic 
concept of Tawhid. He contended that Tawhid 
differentiates between creation and the creator 
whereas Wahdat-al-Wujud removes this distinction 
and goes closer to Vedanta. 
About the same time Shaykh Abdul Haq of Delhi 
emerged and carried out his reformist ideas in the 
field of Hadith, which had so far been largely 
subordinated, to rational sciences. With Maqulat in 
dominance the emphasis on Manqulat was weak. The 
teaching of Hadith had not been popular in India nor 
was a complete set of Sihah Sitta available in this 
country. Shaykh Abdul Haq Muhaddith Dehlavi was 
the first to make an attempt to popularize the 
science of Hadith in India. 
With this state of affairs we witness further 
deterioration of conditions more visible in a state of 
ideological, political and psychosocial anarchy. 
Schools of Fiqh were engaged in open conflicts with 
each other, which led to deeper cleavage in the 
Muslim society through sectarian hostility between 
Shiites and Sunnis. 
The 18th century produced one of the greatest 
reformists and thinkers of Islam-Shah WaliuUah of 
Delhi who claimed his ancestry to the family of the 
Prophet of Islam. Shah Waliullah was a versatile 
genius having command over History. Political 
Science, Sociology, Theology and Tasawivuf. He saw 
the state of affairs of the Muslims society with a 
vision which was unparallel and made highly 
realistic academic efforts at bringing reconciliation 
between different schools of thought. 
He also made a scholastic at tempt to reconcile 
Wahdat-al Wujud and Wahdat-al Shuhud which came 
to be widely accepted. He did not merely criticize the 
various sections of the Muslim society but also came 
out with a set of harmonized reforms and corrective 
measures based on a deep unders tanding of the 
original sources of faith and practice. To achieve this 
he t ranslated the Holy Quran in Persian. Infact the 
Waliullahi ideas crystallized in them the rather 
rudimentary reformist t rends st imulated earlier by 
the reformist efforts of Shaykh Abdul Haq 
Muhaddith. Dehlavi and Shaykh Ahmad Sirhindi. 
On the political front the decadent society had 
to face the brunt of Maratha, Sikh and Ja t uprisings 
and the most decisive military confrontation with the 
British. In these conditions Shah Waliullah made his 
unique and effective efforts to unify the conflicting 
schools of the Sufis and ulama and improve the 
social and moral conditions of Muslims. 
However the British took advantage of the 
turbulent conditions and ultimately came to a 
vantage position in strengthening their power. 
The dark side of the si tuation was that the 
Muslim psyche became rigid and did not allow 
modern learning. In India the Muslim leaders 
thought that a military action was more important 
and thus accepted the fatwa of Dar-ul-harb by Shah 
Abdul Aziz in this regard. Before 1857 the confusion 
was at its peak and then also came the end of the 
Mughal t i tular rule. Christian missionaries enhanced 
their activities under British patronage. The simple 
fact was that the Muslim mind failed to harmonize 
traditional Islamic knowledge with the emerging 
trends of modern knowledge and values. 
This at t i tude provided ground for deadly 
conflicts that got aggravated with the sectarian 
emphasis ' on interpreting Islam. We thus find an 
overall state of confusion in the 19*^ century-
expressed through futile polemics in public 
discourse. 
In this scenario Deoband, though moderate, 
represented medieval orthodoxy and the school of 
Nadwa, whjch was a virtual extension of Deoband, 
became a votary for revisionism of all syllabi. 
However Sir Sayyid s tands out as a lone example 
during the 19^^ century who had the courage and 
calibre to think of the new direction that Islamic 
reform and western thought could take together. 
The genius of Sir Sayyid Ahmad Khan saw the 
deplorable condition of Muslims in all its aspects, 
social, political, economic, educational, religious. He, 
therefore, turned the direction of reformist 
movements towards modern education and science 
under a kind of synthesis, keeping alive the Islamic 
religion in its true spirit. He was mainly opposed by 
conservative schools for his religious interpretat ions 
and he faced this opposition with all humility. He 
reconciled with the political supremacy of the British 
and visualized saw it clearly that the challenges of 
the future could not be met in the absence of modern 
English education nor by keeping the Muslim society 
under the hegemony of conservatism. 
Muslim society at its intellectual level is 
polarized between the liberal and conservative forces. 
Religious awakening took a political turn under the 
Jama'at- i-Is lami whereas the Tablighi Jama 'a t 
simplified the whole reformist and revivalist 
discourse into a six point agenda. 
As situation now stands there is an emphasis on 
original sources, purification of Islamic teachings, 
harmonization of Shariat and Tariqat, awareness of 
the importance of ijtihad, promotion of unity among 
sectarian differences and desperate search for 
discovering the right course to meet the challenges of 
modern civilization in all aspects . 
The reformist trends in Indian Muslim society 
had made their first appearance almost with the 
beginning of the Mughal dynasty. The reformer's 
realization of the need of reform was mainly centred 
on preserving the basic Islamic faith and its original 
sources, purification of fundamental Islamic 
teachings from un-Islamic practices, liberating 
religious thought from total conformism or revival of 
Ijtihad, promotion of unity and affinity through 
moderation and tolerance. 
It is difficult to say as to what extent these 
basic objectives of reformist ideologies have been 
fulfilled by the resul tant reformist movements. There 
were always both, the negative and the positive sides 
in respect of reformist ideas. 
One of the most important features of the 19^^ 
century reform movements is their selective 
emphasis concerning reformist ideology, instead of 
adopting a wholistic approach. For example the Ahl-
i-Hadith, distinguished themselves by non-
conformity to schools, of Fiqh Deoband characterized 
itself with classical traditionalism and isolated itself 
from mainstream developments, while Nadwa came to 
be identified with revisionism of classical syllabi. As 
a result of this eclectic approach towards Muslim 
religious reforms the Muslim society was deprived of 
the wholistic development as it had happened in 
early Islam with historical al-Kalam. Another 
important feature of the reformist leaders during the 
19th century was that they adopted a defensive 
posture against the increasing British domination. 
The gap between the upholders of Shariat and 
Tariqat was not new. The reformist ideology also 
aimed to bridge this gap. However during the 19^^ 
century the selective emphasis marred the prospects 
of bridging this gap. Deoband appears to be the lone 
example where this gap was almost fully bridged. 
The independent Madrasa system played an 
important role in promoting religious and cultural 
reforms in the Muslim society. However there is no 
doubt that this Madrasa system further isolated the 
Muslim community from all opportunities available 
in the mainstream education. The Muslim 
community's isolation in post-1857 decades and even 
throughout later on has been continuously 
increasing. Apart from the socio-political factors this 
12 
was partly due to the madrasa system, which grew in 
full isolation. Thus we see a purely religious 
education has weaned a religiously literate and 
educated Muslim community away from the material 
life. 
It is thus clear that in the rallying point of 
reformist movements, the Muslim community found a 
new hope and a ray of light to come out of the gloom 
destined for them in post - 1857 decades. Another 
positive side of the reformist movements during the 
19th century was a war against superst i t ions, un-
Islamic practices and the primacy and centriety of 
basic Islamic sources was re-established. The Holy 
Quran as well as traditions of the Prophet were not 
accessible prior to the emergence of reforms as no 
translation of the Holy Quran was available. The 
same is true about books of Hadith and Sihah-Sittah, 
which were only introduced by the reformist efforts. 
Finally it can safely be said that the dissensions 
in the Muslim society resulting from the conflicting 
reformist ideologies were not the direct resul ts of the 
reformist thoughts , rather these were later 
13 
developments mainly from limited vision, eclectic 
ideas and polemics of the reformist movements. 
Infact the reformist ideology and reformist 
movements need to be differentiated. Islam in full 
light of its basic sources is not only capable of 
reforming and regenerating the Muslim society but 
also could accommodate the sectarian religious 
differences and provide a common ground of unity 
and affinity. 
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PREFACE 
A vast literature exists concerning the rise and fall of 
Muslim rule in India culminating in a situation that became 
increasingly chaotic for the Indian Muslims especially 
around and after the downfall of the Mughal Empire. There 
was a pronounced change in the attitude of ulama during 
the reign of Mughal-Emperor Akbar who introduced ideas 
repugnant to Islam. The sufi thought which had dominated 
the intellectual life under the principle of wahdat-al-wujud 
was nearly shaken up by Shaykh Ahmad Sirhindi (1564-
1624). He certainly can be said to have initiated the 
process of a reform movement in India by introducing the 
rival notion of wahdat-al-shuhud because wahdat-al-wujud 
was supposed to have opened up doors for the entry of 
vedantic ideas*. 
The rapid deterioration of the socio-polit ical and 
economic conditions of the Muslim society and the 
incremental lack of education during the 19*^ century led to 
an awakening for reforms, which found its greatest 
intellectual leader and thinker in Shah Waliullah (1703-
1761). 
A number of reformist trends appeared in this period, 
which was also a period of multiple conflicts. The Mujahidin 
movement became the initiator of the conflicts, and later 
the Barelwis, Tablighi Jama'at and the Jama'at-i- lslami 
took up the challenge. The liberal Aligarh movement of Sir 
Sayyid was opposed because conservatism with all its 
shortcomings could not foresee to allow any such change. 
' Burhan Ahmad Faruqi, The Mujaddid's Conception ofTcnvhid, Lahore, 1943. 
IV 
However the conditions of life as they went on changing 
under the British rule were a grim reality that had to be 
faced because all efforts had failed with the successive 
military defeat of Indians by the British English education 
was inevitable and a compromise was made by Sir Sayyid 
not only in the field of education but also with the English 
culture 
The state of affairs of the Muslim society in India 
during the 18'^ and 19'^ centuries is quite confusing for a 
student and hence requires a chronologically systematic 
and critically logical writing to project a clear picture by 
taking the scattered material from authentic sources It is 
therefore intended to present a clear and critical study of 
the conditions surrounding the decadent Muslim society of 
that period, enabling a student to understand and find out 
the undercurrents of the social and religious tensions that 
arrested its progress into the 20'^ century 
Attempt has been made to provide a deeper 
understanding of the conservative and liberal Muslim 
psyche of today so as to serve as an updated and compact 
study resting upon authentic sources and upon the views of 
the eminent and competent scholars of our time 
CHiaijpt-eir I 
Intrcdmct'loii 
I - The Advent of Muslim Rule: Political Situation. 
II - The Ulama and the Rulers 
INTRODUCTION 
i. The Advent of Muslim Rule: Pol i t ica l S i tua t ions : 
A remarkable part of Indian history during the 
medieval period begins with the Subcontinent's contact 
with Islam, which had a deep influence on social, cultural, 
political and economic life of the country. The Arab's first 
contact with India was commercial and cultural and not 
political. The coastline of Southern India is so near to 
Arabia that growth of commercial relations between the two 
was inevitable. Arab traders sailed to the Indian coast and 
carried Indian goods to the European markets through 
Syria and Egypt. Many of them had their coastal settlement 
in India and enjoyed perfect freedom to perform their 
religious rites and live their community life under the Hindu 
rulers. The Indo-Arab trade continued even after the Arabs 
had embraced Islam.^ 
The reign of Umayyad Caliph Waiid I is known for the 
expansion of the Khilafat. During this period great 
conquests were made both in the east and in the west. In 
the course of the conquest Central Asia, Asia Minor, Africa, 
Spain and Sindh were conquered under the governorship of 
Hajaj bin Yusuf.^ 
(!) Conquest of Sindh 
Muhammad bin Qasim a youth of Seventeen was the 
first Muslim general to set foot on Indian soil. He was the 
' K.A. Nizami, State and Culture in Medieval India, (Delhi, 1985), p.6; Iqtidar Husain Siddiqui, 
Islam and Muslims in South Asia Historical Perspective, (Delhi, 1987), p. 1. 
^ K. Ali, Studies in Islamic History, (Calcutta, 1974), p. 173; also, Bernard Lewis, The Arabs in 
History (Britain, 1950), p. 76. 
nephew and son-in-law of Hajaj bin Yusuf. The cause of 
this expedition was a Sri Lankan merchant ship carrying 
gifts and letters of goodwill for Hajaj and the widows and 
children of some Arab traders who had died in Sri Lanka. 
While on its way to Arabia it was attacked and looted by 
Sindhi pirates near Debul. They took Muslim women and 
children as captives. When Hajaj came to know he asked 
king Dahir, the ruler of Sindh to release the Muslim 
prisoners and for the restoration of the goods looted. But 
he received in evasive reply. Many attempts were made to 
punish the king along with the pirates but all efforts fai led. 
Finally Muhammad bin Qasim led a military expedition 
and attacked the kingdom of Dahir who was ultimately 
defeated and killed in 712 A.D. Muhammad bin Qasim then 
proceeded to conquer Multan, which surrendered after a 
valiant resistance. After the capture of Multan he advanced 
to the borders of the Kingdom of Kashmir. Hajaj bin yusuf 
died in 714 A.D. and next the year Walid too died. He was 
succeeded by his younger brother Sulaiman who recalled 
Muhammad bin Qasim from India.^ 
Muhammad bin Qasim during his tenure as governor 
also gave privileged positions to the Brahmins. Not only in 
religious matters but also in administrative spheres. He 
treated the Hindus as "people of the book" dhimmis. When 
the question of repairing a damaged temple came up 
before Muhammad bin Qasim he referred the matter to 
Hajaj bin Yusuf. Hajaj consulted the ulama and wrote back 
declaring that so long as non muslims paid their dues to 
' S.M. Ikram. History of Muslim Civilization in India and Pakistan, (Lahore, 1993), pp. 2-3. 
the state they were free to live in whatever manner they 
l i k e d / 
When the Abbasids overthrew the Umayyads in 750 
A.D. they appointed their own officials in Sindh. The 
Abbasid Caliph Hisham who came to Sindh in 757 A.D. 
carried out successful attacks against Gujarat and other 
neighbouring states but no permanent addition to Arab 
dominion were made, Arab control over Sindh slackened 
with the process of disintegration being accelerated by 
tribal conflicts among Arabs. In course of time Multan 
become independent of Mansura while the Hindus 
reestablished themselves in Alor.^ 
The Arab conquest of Sindh was of great significance. 
The Arabs were deeply influenced by Indian culture and 
civil ization. Hindus and Buddhists were granted the status 
of dhimmis. Indian books were translated into Arabic. The 
early political and religious tension was also diluted by the 
friendly social conduct of the Muslims and liberal religious 
outlook of the Indians. The Arab settlements in Sindh and 
Multan made Islam a part and parcel of the Indian religious 
life. Many Indians embraced Islam voluntarily as its 
peaceful propagation was carried on by the Muslim saints 
and the ulama in other parts of India.® 
(ii) Ghaznavids (977 A.D. - 1186 A.D.) 
It was nearly three centuries later that the second phase of 
the conquest of India began by the Ghaznavids (Turks) 
" Muhammad Qamaruddin, Society & Culture in Medieval India (712-1526), (New Delhi, 1985), 
p.6. 
^ [bid , p. 6. 
* J.L. Mehta, Advanced Study in the History of Medieval India (New Delhi, 1981) vol. I, p -39. 
under the Samanids of Bukhara. The Turkish slaves gained 
great political and military importance. The kingdom of 
Ghazna founded by the Alptigin who was the slave of the 
Samanids Amir. Alptigin rebelled against the Samanids and 
established himself at Ghazna in 962 A.D. where his slave 
and son-in-law Sebuktigin succeeded him in 977 A.D. and 
laid the foundations of the Ghaznavid dynasty and 
proceeded to expand his dominions. Jaipal of Waihind felt 
alarmed over the growing power of the neighbouring 
Turkish state and he decided to destroy it. He, therefore, 
invaded Ghazna. The two armies met between Lamghan 
and Ghazna and Jaipal was defeated. From now Ghazna 
became the base of operations against India. Sebuktigin' 
died in 997 A.D. and was succeeded by his son Mahmud.^ 
Mahmud of Ghazna sent many successful expeditions 
to India in his brilliant military career. Mahmud Ghaznavi 
began by defeating the infatigable Jaipal in 1001 and then 
took Kangra in 1009 A.D. Mathura and Kannauj in 1018 and 
1019 and Gwalior in 1022 but his most famous invasion 
was the attack on the Somnath temple in 1024-1026. 
Mahmud enriched his capital with the wealth of all the 
countries he conquered and ruled over a vast Empire 
extending from Delhi almost to Baghdad. Returning to 
Ghazna Mahmud died in 1030 A.D. after an eventful reign 
of 32 years. Mahmud had no doubt demolished and 
plundered many temples but he had never converted 
anyone to Islam by force. In his dealings with his own 
' S.M. Ikram, op.cit., pp.28-29.; See S. Moinul Haq, An Introduction to the History to Muslim Rule 
in Hind Pakistan (Karachi, 1959), pp. 9-10. 
Hindu subjects he was tolerant as is evident from the 
employment of Hindus in his service.° 
He was a patron of art and learning and a large 
number of scholars and poets adorned his court. It was 
under his patronage that the renowned Persian epic 
Shahnama was written by Firdausi. He also made Persian 
the state language. It was during his reign that the famous 
Abu Raihan al Berw/7/_visited India and left a wonderful 
account of this country in his renowned work entitled Kitab-
al-Hind Sayyid All Hujwiri_kr\o\Nn as Data Ganj Baksh was 
the focal point of religious studies at Lahore at this time. 
His fame as an author rests on Kashf-al-Mahjub, the oldest 
extant work on Sufism. 
Mahmud's successor Masud 1031 A.D. maintained 
control over Lahore and when he heard that its governor 
Ahmad Niyaltigin had rebellious intentions, he sent a hindu 
general Tilak against him. Niyaltigin was defeated and 
killed.^ 
(iii) Ghorids (1175 A.D. - 1205 A.D.) 
The Ghaznavids were followed by the Ghorids. After 
the death of Mahamud in 1030 A.D. there were occasional 
incursion into India from the Ghaznavids base at Lahore 
but no major territorial changes took place and India 
enjoyed peace for a country and a half. It was in the last 
quarter of the ^2^^ century that the Ghorids turned their 
attention towards India. 
* M.P. Srivastava, Social and Cultural Trends in Islamic India (1206-171 9), (Allahabad, 1989), 
t,.6. 
Yusuf H. Khan, Glimpses of Medieval Indian Culture, (Bombay, 1957), p. 37. 
The real founder of the Turkish rule in northern India 
was Shihabuddin Ghori. He belonged to a ruling house of 
Ghurr in Afghanistan/° 
Shihabuddin Muhammad Ghori did not confine himself 
like Mahmud to military raids and glory but laid firm 
foundations of the Muslim Empire in the Indian 
subcontinent. After Mahmud's death the Ghaznavid Empire 
disintegrated under his weak successors. The Seljuk Turks 
deprived them of Central Asian possessions while within 
Afghanistan they faced the most serious challenge from the 
Ghorids. There was repeated fighting between the 
Ghaznavids and the chief of Ghurr for dominance over 
Afghanistan. 
After consolidating his hold over Ghazna he directed 
his attention towards the conquest of India. Like Mahmud 
of Ghazna he also led several expeditions during the 
course of his long reign of thirty years.""^ In 1175 A.D. he 
occupied Multan and Uch from the Karamatia rulers. In 
1178 A.D. he marched towards Anhilvara the capital of 
Gujarat. In 1179 A.D. he established himself in Peshawar 
and two years later he led an expedition to Lahore. In 1186 
Mohammad Ghori defeated Khusrou Malik and took 
possession of Lahore and established his sovereignty 
there. The conquest of Lahore provided him with a base of 
operation for launching his attacks against Rajputs.''^ Ghori 
also conquered Bhatinda while returning to Ghazna he 
'° J.L. Mehta, vol. I, gp. cit., p.74; M.P. Srivastava, op. cil., pp. 6-7. 
" J.L. Mehta, op cit., p.76; also S. Moinul Haq, op cil., p.21. 
'^  K.A. Nizami, Some Aspects of Religion and Politics in India During the Thirteenth Century 
(Delhi, 1961) p. 78. See Hafiz Malik, Muslim Nationalism In India and Pakistan (Washington, 
1963). p. 16. 
received information that Prithvi Raj, King of Delhi and 
Ajmer advanced against him with all his force at a place 
called Tarain. A terrible battle took place in which 
Muhammad Ghori was seriously wounded and was 
compelled to fall back upon Lahore. In 1192 A.D. the two 
armies met again on the battlefield of Tarain, Prithvi Raj 
was taken prisoner and Ajmer came into possession of the 
conqueror. Muhammad Ghori retuned to Ghazna leaving 
Qutbuddin Aibak to rule in India in his absence. After two 
years he returned and invaded Kanauj and its ruler 
Jaychandra was defeated. Ghori next preceded against 
Benaras and then after appointing Qutbuddin as his 
governor of India returned to Ghazna. 
Meanwhile in 1193 A.D. Qutbuddin Aibak had 
occupied Delhi. In 1202 A.D. Ikhtiyaruddin Muhammad bin 
Bakhtiyar Khiiji a brilliant officer of Qutbuddin Aibak 
conquered Bihar and established himself in Bengal. 
Qutbuddin conquered Kalinjar. Ghiyath al Din the elder 
brother of Muhammad Ghori died in 1203 A.D. and he 
became the independent ruler and assumed the title of 
Muizuddin. He heard the news of a revolt by Khokhars in 
Punjab, he came to Punjab crushed the revolt. On his 
return journey to Ghazna he was assassinated at Dhamyak 
District Jhelum probably by an Ismaili fanatic. 
The sudden death of Sultan Muhammad Ghori^^ came 
as a great shock to the rising Muslim power in India but his 
task had been almost accomplished. Nearly all of Northern 
India was under the Muslim rule and in Qutbuddin Aibak, 
S.M. Ikram, op cil., pp. 52-55. 
Iltutmish, Nasiruddin Qabacha and Ikhtiyaruddin 
Muhammad bin Bakhtyar Khilji. He had left a group of 
capable generals who could complete his taskJ"* 
(iv) Slave Dynasty (1206-90) 
Since Muhammad Ghori had no son to inherit his Empire he 
had passion for acquiring Turkish slaves whom he treated 
with affection and care. His Empire was divided among his 
Turkish slaves these-were the early Sultans of Delhi. The 
line started with Qutbuddin Aibak. He was one of these 
trusted slave officers of Muhammad Ghori. 
Qutbuddin Aibak was the first independent Muslim 
king in the Indian Subcontinent was originally a slave and 
the rulers who succeeded him for nearly ninety years were 
either slaves or descendents of slaves. After the death of 
Muhammad Ghori Aibak inherited his Indian possessions 
and set up as an independent ruler with the head quarters 
at Lahore. He thus laid the foundation of the first 
independent Turkish kingdom in northern India in 1206 
A.D. 
Qutbuddin Aibak had in his early life been sold to the 
Qadi Fakhruddin Abdul Aziz of Nishapur he learnt to read 
the Quran acquired the art of horsemanship, riding and 
archery^^. After the Qadi's death he was sold to 
Shihabuddin Muhammad Ghori under whom he served with 
distinction and in course of time was made the viceroy of 
the Indian possessions. He did not strike coins nor got the 
'" Khan Bahadur Ahsanullah, History of the Muslim Wor/^ (Calcutta, 1940), p.317. 
'^  Aziz Ahmad, Political History and Institutions of the Early Turkish Empire 1206-1290, (Lahore, 
1949), p. 125; See Mohomed Kasim Ferishta, History of the Rise of the Mohammedin Power in 
India Eng. trs. John Briggs (Delhi, 1987), p, 106. 
Khutba read in his name or assume the title Sultan. In 1208 
AD he went to Ghazna it was there that Ghiyath al Din 
Muhammad the nephew and legal successor of Muhammad 
Ghori conferred upon him the title of Sultan.''^ 
During this period he did not make fresh conquest. 
His main objective was to establish separate entity of the 
Turkish state in India. In order to achieve this objective he 
kept himself aloof from the Central Asian politics and 
offered tough resistance to the rulers of Ghazna and others 
he avoided clash with Rajput chiefs and granted civil 
liberties to the Hindus in return for the payment of Jazia.^^ 
Qutbuddin rightly regarded as the founder of Muslim 
rule. He was a military leader of high calibre. Although he 
ruled only for a short period during which military 
campaigns engage much of his attention he was not 
unmindful of the need of putting his administration on a 
sound basis. 
By sheer dint of merit and sustained effort he rose to 
the position of power and glory from humble origins. He 
was generous, lover of justice, and a good administrator. 
He cleared the roads of robbers, promoted trade and 
commerce and encouraged education. He was tolerant and 
employed many Hindus in his army and the revenue 
administration.^° 
Qutbuddin was a man of letters. Hasan Nizami and 
Fakhre Mudir dedicated their books to him. It is however 
unfortunate for him that he could not survive long to reap 
'* J.L. Mehta, op. cit., p. 78. 
"ibid, p.102 
'* Pakistan Historical Board, A Short History of Hind-Pakistan 1st ed., (Karachi, 1955), pp. 123-4. 
the fruits of his labours but succeeded in leaving a 
centralized and powerful Muslim state in India and the 
standard of Islam remained for centuries in the land where 
he had planted it. At his death his son Aram was placed on 
the throne but he was incapable of ruling, so the nobles of 
Delhi invited lltutmish (1211-1236) to come over from 
Badaun where he was governor/^ 
Shamsuddin lltutmish was a slave of Qutbuddin Aibak 
lltutmish was a very intelligent administrator. Though he 
began his career as a slave of Qutbuddin by sheer merit, 
loyalty and devotion he had risen to positions of trust. He 
was a great Muslim divine even in the days of Muhammad 
Ghori his talent had been recognized. 
lltutmish had to face a very difficult task at that time 
the Muslim rule in India was far from consolidated and 
powerful military generals in Bengal, Punjab and Multan 
challenged his supremacy.^° He first consolidated his 
authority in the areas of Delhi, Badaun and Benares, and 
then dealt with his Muslim opponents one by one.^^ 
Iltumish died in April 1236. He made secure the 
foundation of the young Muslim Empire; which but for this 
ceaseless and sustained effort could not have survived. 
He received recognition from the caliphs of Baghdad 
who in 1229 A.D. sent to him letters patent of investiture 
and other insignia of royalty. This legalized his position as 
Sultan and gave him a recognized status in the Muslim 
" J.L. Mehta, op cil. pp. 97-8. 
'" Muhammad Qamaruddin, op cit, p. 33; see also, J.D. Rees, The Muslim Epoch (Delhi, 1894), 
,62. 
J.L. Mehta, vol. 1, op cit. p. 97. 
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World. It was his uncommon intelligence, singleness of 
purpose and devotion to duty, perseverance, sense of 
integrity above all his extraordinary courage and bravery, 
which enabled him to achieve such greatness. 
He was pious and kind hearted and strictly followed 
the teachings of islam and showed great respect to the 
sufi, divines and doctors of religion.^^ 
lltutmish was a patron of Art and learning. Because of 
Mongol upheavals in Central Asia hundreds of Muslim 
theologians, scholars and artists sought shelter in Delhi, 
lltutmish extended liberal patronage to them. Khwaja 
Qutbuddin Bakhtyar Kaki who had once decided to leave 
Delhi and go away to Ajmer, being harrassed by the 
Shaykh-ul-lslam, Shaykh Najmuddin Sughra, was 
persuaded to change his mind by the Sultan himself. He 
had intimate terms with Shaykh Bahauddin Zakariya. The 
sultan was a man of broad views and tolerant of 
philosophical speculation, lltutmish died after a long reign 
of twenty-six years, lltutmish may rightly be called the 
greatest statesman of the early Turkish Empire.^^ 
lltutmish left three sons and a daughter. His eldest 
son Nasiruddin Mahmud died during his lifetime and 
Ruknuddin was his immediate successor but was 
inefficient, dissolute and fiercely oppressive. So the nobles 
placed his sister Razia 1236-40 A.D. on the throne of 
Delhi. Razia was the only woman who ever ascended the 
throne of Delhi. The provincial governors refused at first to 
^^  Pakistan History Board, op. cil.. pp. 124-7. 
'^ Aziz Ahmad, op. cil., p. 128. See K.B. Ahsanullah op. cil., pp. 438-9. 
acknowledge her sovereignty but they soon paid allegiance 
to her when they found how she had established peace in 
the country. Razia's reign lasted about three years and a 
half. Razia strengthened her position as an independent 
ruler. She refused to fall under the don;iination of the 
Shamsi nobles. In order to break the monopoly of power of 
the Turkish nobles she began to offer high offices to 
capable non-Turks. Although she was astute in her 
dealings with men and was superior in diplomacy to her 
opponents but the time was not yet ripe for women rulers 
so circumstances were very much against her. Both Razia 
and her husband Altunia were killed by the forces of her 
brother Muizuddin Bahram.^'* 
Her successors proved worthless and a period of 
confusion followed which lasted for some years. The 
Mongols invaded the Punjab and looted Lahore. Six years 
of misrule made the nobles think of a better successor. 
They looked around and their choice fell on Nasiruddin 
Mahmud (1246-1266). 
Nasiruddin Mahmud was an educated and intelligent 
man of gentle and pious disposition who had no illusions 
about the new role assigned to him. He therefore did not 
take much interest in the state affairs partly because of 
political expediency he adopted an attitude of complete self 
surrender towards the men in power and played a puppet in 
their hands. He was a good calligraphist and in his spare 
time he copied the Quran. He encouraged learning and the 
college 'the_Nasiriya' was established by him in Delhi 
^^ Pakistan History Board, op. cil., p. 128; See Jagdish Narayan Sarkar, History of History Writings 
in Medieval India Contemporary Historians, (Calcutta, 1977). 
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during his reign Minhaj-al-Sira[ the famous writer of 
Tabqat-e-Nasiri also wrote his history during his reign and 
named it after him. After a reign of twenty years Nasiruddin 
died in 1266 and was succeeded by his able minister 
Ghiyth al Din Ba lban . " 
Ghiyth al Din Balban has been brought to Delhi as a 
slave but like lltutmish and Qutbuddin had risen to power 
through sheer merit and ability. 
Ghiyth al Din Balban was one of the forty Turkish 
slaves of Shamsuddin lltutmish better known as Chahelgani 
or the forty.^^ He belonged to a llbari tr ibe. Ghiyth al Din 
Balban was a wise and sagacious ruler endowed with many 
rare virtues and talent. He was an experienced hand in the 
art of government and directed the affairs of the state with 
judgement.^^ 
During Balbans's reign Tughral Khan rebelled in 
Bengal and proclaimed his independence but was soon 
defeated and then Balban appointed his son Bughra Khan 
to act as governor of Bengal. Balban raised the prestige 
and power of the Delhi Sultanate and became famous all 
over Asia. Balban conducted himself as a deeply religious 
man. He offered the daily prayers and observed other 
Islamic rituals. He paid respects to the Ulama and saints 
and held discussions with them on Shariat and religious 
philosophy. His devotion to Baba Farid was great and he 
used to visit tombs of saints and took rounds to see 
mystics and scholars. He respected the sacred law of Islam 
Yusuf Husain. Glimpses of Medieval Indian Culture (Bombay, 1957), p. 73. 
*^ Aziz Ahmad, op. cit., p.254. 
" Ibid p.259 
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and was always just but could be very stern when occasion 
demanded. He was also a great patron of learning. Amir 
Khusro (Tuti-e-Hind or the parrot of India) the poet was his 
counsellor friend and secretary. Balban died in 1286 and 
was succeeded by his grandson Kaikobad. Kaikobad 
appointed a Samanid officer named Jalaluddin Khiiji as his 
chief minister, but three years later when Kaikobad fell ill, 
Jalaluddin slew his master and ascended the throne of 
Delhi. The ruling dynasty of Balban thus came to an end. It 
also marked the end of the so-called Slave Dynasty 
founded by Qutbuddin Aibak.^° 
The ablest kings of this dynasty were all slaves who 
had risen to eminence through ability and grit. Their 
achievements lay in establishing the Muslim rule over the 
whole of Northern India from Bengal to Kabul. They 
brought a new social order, which was based on equality of 
opportunity and status. The people saw that high office was 
not barred to men of low birth. If one possessed merit, 
worked hard to achieve one's end and was loyal in service, 
promotion would not be denied. He was the first among 
Muslim rulers who drafted Hindu soldiers in the army, 
employed Hindu agents and gave them civil rights. 
Rebellion was however punished severely whether the 
culprit was a Hindu or Muslim. The Muslims established 
schools and encouraged teachers to come from abroad. 
They also tried to establish a centralized government. It is 
true that some of the early Mosques were built of material 
collected from temples, which had been demolished during 
*^ K.B. Ahsanullah, op. cit.. p. 441; see also Jagdish Narayan Sarkar, op. cit. 
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the early invasions, but no temple was deliberately pulled 
down to build a Mosque.^^ 
Altogether, a more spacious and a brighter era 
ushered in India by men who prayed in the open, treated 
men as equals, believed in no spiritual hierarchy and 
admired the individuality of man. 
(v) Khi l j is (1290-1320): Balban's successors were so 
incompetent that the dynasty of the so called slave kings 
soon died out and another house took charge of the infant 
Muslim state of India. During the party struggles after 
Balban's death Jalaluddin Khiiji who was an inhabitant of 
Khalj and Turk by race, overcame the others and assumed 
the title and power of a Sultan. 
The Turks had held the nobles of Delhi under 
subjugation for eighty long years so they hated and 
despised the Khiljis and were most reluctant to 
acknowledge their supremacy. Jalaluddin personally was 
extremely kind hearted and an expert in all military 
affairs.^° He was an old man of seventy when he came to 
the throne but he was by no means a weak king two years 
after his ascession the Mongols invaded India under a 
grandson of Halaku Khan. Jalaluddin went out to meet the 
1.5 Lakh strong Mongol army and inflicted a crushing 
defeat on them; but afterwards allowed them to return 
home in peace. Thousands of the Mongols who had been 
taken prisoners embraced Islam and were allowed to settle 
down In India. He was a man of non-polit ical temperament 
^' Hafeez Malik, op. cit., p. 22. 
^° Mahomed Kasim Fenshta,op.cH, vol.], p. 158; See K.B.A. AhsanuJlah, op. cit., pp. 441. 
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and his excessive mildness and humane approach to the 
state affairs hurt the pride of those who had brought about 
the l<hilji revolution. Jalaluddin failed to fulfill their 
aspirations.^^ 
Sultan Jalaluddin Khiiji was murdered by his nephew 
and son-in-law Alauddin Khiiji in 1296. It was during the 
reign of Alauddin Khiiji that the first conquests were made 
in the south. The Mongols had continued to threaten India 
and towards the close of 1299 they raided as far as Delhi. 
But Alauddin marched out with a force of 300,000 men and 
the Mongols were beaten back beyond the Indian Frontier. 
In 1306 Sultan Alauddin Khiiji completed the conquest of 
South India he was now Emperor of the whole of India and 
he was truly powerful. He ruled as an autocrat. He was a 
semi-literate Sultan who sternly curbed the power of the 
nobility and did not let the ulama interfere with his political 
work. But he granted the theologians the status of saintly 
figures and men of letters with liberal patronage. All posts 
in the Judicial and educational establishments were 
reserved for them they also enjoyed sufficient freedom of 
action in tackling the soclo-reiiglous problems.^^ 
Emperor Alauddin was followed by weak rulers who 
were mere puppets in the hands of Malik Kafur. Kafur 
blinded the sons of Alauddin and then began to rule with a 
heavy hand. His manner is however was so atrocious and 
his acts so barbarous that the royal guards instigated by 
the nobles rose against him and one night killed him. They 
'^ Mohammad Qamaruddin, op. cil., p.42; see Maulana Saeed Akbarabadi, An Analytical and 
Critical Study of Islamic Hisloiy. The Rise and fall of Muslims from the Pious Caliphs to Abbasids, 
Spain and Mughal Dynasties, (New Delhi, 2002) p. 208. 
K.A. Nizami, State and Culture in Medieval India, (Delhi, 1985), p. 105. 
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looked for an heir and found one son of Alauddin still alive 
though in prison. His name was Qutbuddin Mubarak (1316-
1320) a lad of seventeen and of not too strong character. 
But an heir had to be chosen and he was therefore made 
Sultan. The choice was not however a good one and the 
young Sultan had not been long on the throne when he 
began to live a life which was in strong contrast with the 
one lived by his stern father. He found low companions one 
of whom was a low caste Hindu from Gujarat who 
pretended to accept Islam under the name of Khusro Khan. 
In the end, it was Khusro Khan who raised a private army 
in Gujarat of 40,000 soldiers marched on Delhi and in 1320 
put the Sultan to death.^^ 
Khusro who ascended the throne with the title of 
Nasiruddin committed even worse atrocities than Mubarak. 
He married Dewal Devi, the beautiful widow of prince Khizr 
Khan and gave the ladies of the royal household as wives 
to his low caste followers. Aiming at Hindu raj he openly 
scoffed at Islamic rites, during his short reign, the Quran 
was desecrated by his orders and Idols were setup in the 
Mosques, Even the Hindus were horrified at his excesses 
and the Muslims were aghast. They begged Ghazi Malik 
who was Governor of Dipalpur in the Punjab to save the 
Sultanate. He came down finally with his army defeated 
Nasiruddin Khusro assembled the nobles and asked them if 
they had any Khiiji prince whom they wanted to put on the 
throne. There was no one left so they asked Ghazi Malik 
" Mohd. Qamaruddin, op. cit., p. 45; J.L. Mehta, op. cit., p. 125. 
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Ghiyath al Din to take over the government. He agreed to 
do so and became the first Tughluq Sultan.^"^ 
(vi) Tughluq Dynasty (1320-1412):- Ghazi Malik ascended 
the throne of Delhi in 1320 under the title of Ghiyath al Din. 
Tughluq and laid the foundations of Tughluq Dynasty. 
Ghiyath al Din Tughluq was an old man but he had a fine 
record of more victories against the Mongols than any man 
in living memory. He was still vigorous and during his short 
reign he re-conquered Warrangal in North Deccan and in 
1324 A.D. conquered East Bengal. He died as result of 
conspiracy in which many suspected the hand of prince 
Juna, the Sultan's eldest son.^^ 
Ghiyath al Din Tughluq was an able general and a 
benevolent ruler he was always anxious for the welfare of 
his subjects. He patronized literary men and religious 
institutions. The departments of justice were reformed and 
a most efficient postal service was introduced. He built a 
strong fort called Tughluqabad for the defence of North 
Western Frontier against the Mongol attacks.^^ 
Ghiyath al Din's son Juna Khan succeeded his father 
under the title of Muhammad Tughluq in 1325 A.D. This 
king was an extraordinary man. He has been described as 
the most striking figure in medieval history. Some have 
called him a great general and a mad genius. Certainly he 
was very learned for he could talk on philosophy or logic, 
metaphysics or religion, mathematics or Astronomy. In 
calligraphy he surpassed the most accomplished scribes. 
S. Moinul Haq, op. cit., pp. 52-3. 
" M.A. Siddiqui, History of Muslims (Delhi, 1997), p. 86. 
'* K. AH, Study of Muslim Rule in Indo - Pakistan, (Dacca, 1958), p.80. 
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He had really ideas to serve a score over kings. But he led 
a simple life and was modest and generous in most of his 
undertakings most of which had sound reasons behind 
them but none of them succeeded. The reason might be 
that inspite of his vast theoretical knowledge of things he 
lacked in practical sense. When so many of his brilliant 
schemes failed he became somewhat unbalanced. 
Gradually his temper grew very uncertain and his 
punishments cruel. In his later years he was convinced that 
everybody was against him.^'^ 
The first reform, which goes to his credit, was the 
reassessment of taxes in the Doab he advanced loans to 
the cultivators, dug wells for them and took the barren land 
under State management.^® The Mongols with a vast force 
at their back invaded India once again during his reign. But 
unlike earlier the Emperor was unable to meet them in 
battle and had to buy them off by offering enormous 
presents. The Mongols not content with these gifts, 
plundered Sindh and Gujarat and left with a huge mass of 
treasures.^^ With the Mongols always knocking at the door 
of his large Empire, the Sultan decided to shift the capital 
to a central place. He selected Daulatabad the Old Devagiri 
(Deogiri) as the new site. He constructed beautiful 
buildings a large number of houses, a broad road from 
Delhi to Daulatabad and then asked his people to move to 
the new town. He gave large grants to people to settle in 
the new place. He tried to be very understanding but the 
" J.L. Mehta, op. cit., p. 195. 
*^ K. Ali, op cit., p.92. 
" K. B. Ahsanullah, op. cit.. p.44.'5. 
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scheme was a failure. After some time the capital had to be 
moved back. This caused enormous expenditure, 
dissatisfaction and misery. It was an extravagant measure 
as it emptied the treasury.'*° 
Muhammad Tughluq died in 1351 and the nobles 
urged his cousin Firoz to ascend the throne. Firoz Tughluq 
was however an able administrator and he restored some 
sanity to the government of the land. 
He refused to disturb the Bahmani Kingdom of the 
Deccan as also its vassal, the principality of Warangal. The 
ruler of Bengal Haji llyas who had grown bold by the 
disturbances of the sultanate began to raid the central 
lands Firoz Tughluq therefore took the field against him 
and defeated him near Pandua but did not pursue his 
victory.'*^ 
Firoz shah was staunch follower of Islam who 
governed the country according to the laws of Shariat, He 
inflicted punishments on the Brahmins for their misconduct 
and the imposition of Jizya on them was a state policy. 
Sultan paid regard to the holymen repaired the tombs of 
the sufi saints, created endowment funds for the 
maintenance of Khanqahs and to look after the comforts of 
the Faqirs or meansless devotees and all those devoted to 
religious pursuits.'*^ 
Firoz built many towns, Mosques, tanks, canals and 
bridges he also built hospitals and many schools. He 
patronized learning and was a great patron of scholars and 
"" J.L. Mehta, vol. l,op. cil.. p. 196. 
"' M.A. Slddiqui, op. cil., p. 102; see Saeed Akbarabadi, op. cil., pp. 235-7. 
''^K.Ali, o;?. c/7.,p. 101. 
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writers. The maulvis and the ulama received liberal 
subsistence allowances from the state.'^^ The works of 
Ziyauddin Barani and Shams-i-Shiraj Afif were written 
under his patronage. On the conquest of Nagarkot some 
Sanskrit works fell into his hand and these were translated 
into Persian under his care. He had an able minister Khan-
i- Jahan Maqbul. Firoz was successful in getting the 
Sindhi's acknowledge his authority. When Firoz Tughluq 
died in 1388 A.D., the Sultanate was in a fairly strong 
position, though his successors were too weak to uphold 
the dignity and power of the centre for long.'*'* It was during 
the reign of last Tughluq Sultan Mahmud that the mighty 
Timur burst into India. Timur glorified in conquest, which 
was accompanied by devastation. He left behind Khizr 
Khan Sayyid as governor of Multan and Lahore. Meanwhile 
in India the provincial governors took advantage of this 
opportunity to shake off their nominal dependence upon 
Delhi. Bengal and the Bahmani Kingdom had already 
become free before and now other provinces followed suit. 
Mahmud died in 1412 and nobles raised a man named 
Daulat Khan Lodhi to the throne. But after a brief reign of 
one year Daulat Khan was made prisoner by Timur's 
governor Khizr Khan.'*^ 
(vii) The Sayyid Dynasty (1414-1451): 
Khizr Khan claimed to be a descendent of the Prophet 
so this dynasty is called the Sayyid Dynasty. Khizr Khan 
did not assume the royal title but professed to govern as 
*^ J.L. Mehta, op cil., p. 232; S. Moinul Haq, op. cit., p. 64. 
• " K . Ali, op. c/7., p.l02. 
"' K.B. Ahsanullah, op cil., pp. 449-450. 
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the viceroy of Timur's son and successor Shahrukh and 
occasionally sent him tributes. Khizr Khan was a brave and 
resourceful man. He never hesitated to undertake distant 
and difficult campaigns when occasion arose. He was able 
to revive the Sultanate in the Punjab, Rohil Khand and the 
Doab. He not only revived the lost prestige of the Sultanate 
but also contributed to the increase of its life span."*^ Khizr 
Khan died in 1421 and was succeeded by his son Mubarak 
Shah who in his turn reigned for thirteen years. He had an 
uneventful reign and is remembered chiefly for the Tarikh-i-
Mubarak Shahi, which was written during his reign by 
Yahya Ibn Ahmad Sirhindi. Mubarak Shah fell a victim to 
the conspiracy hatched by his own disaffected nobles and 
was beheaded in 1434 A.D. Mubarak was succeeded by his 
son Muhammad Shah but intrigues made his rule 
ineffective while the real power came to rest in the hands 
of Bahlol lodhi the governor of Lahore and Sindh. Finally in 
1451 circumstances forced Bahlol to assume power.'*'' 
(viii) The Lodhi Dynasty (1450-1526 A.D.) 
Bahlol Lodhi was the first Afghan to rule in Delhi all 
the previous Sultans having been Turks. Bahlol Lodhi who 
ascended the throne in 1451 was a very pious, wise, 
generous and capable king. He soon made his power felt in 
the Doab and gradually won back all the central provinces. 
The conquest of Jaunpur was the chief event of his reign. 
His son Barbak Shah was appointed governor of Jaunpur. 
Bahlol also suppressed the rebellious chief in Mewat and 
the Doab. He died after a long reign of thirty-eight years. 
'^ K. All, op. c/r., p. 105. 
•"^  M.A. Siddiqui, op. cit., p. 13 7. 
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He loved the society of the learned, spent very little 
upon his personal expenditure and kept the royal treasury 
always open for the relief of the poor /^ 
He was succeeded by his son Nizam Khan in 1489 
who assumed the title of Sikandar Lodhi. He was the ablest 
of the three rulers of this dynasty and extended his 
dominion as far as Bengal. His brother Barbak Shah 
governor of Jaunpur who defied the central authority was 
forced to submit to him. He changed his capital from Delhi 
to Agra in 1504. Sikandar Lodhi died in 1517 after a 
successful reign of 28 years. 
Sikandar Lodhi was the ablest and greatest King of 
the Lodhi Dynasty he extended the dominion of his father. 
He appointed Dariya Khan as governor of Bihar and then 
forced the rajas of Dholpur and Chanderi to submit to him. 
Gradually the states of Etawah, Al igarh, Gwalior were 
all brought again under the sway of the Delhi Sultanate. 
His administration was efficient and consequently peace 
and plenty were the features of his reign. He was an 
orthodox Muslim and held rather strict views. He introduced 
Islamic law as a matter of state policy. He was also a 
patron of learning and made Sanskrit works on medicine to 
be translated into Persian.'*^ 
Ibrahim Lodhi: - He was succeeded by his son Ibrahim 
Lodhi but a faction of the nobility advocated a partition of 
the Kingdom and placed Jalal Khan, younger brother of 
*^ K.B. Ahsanullah, op. cit.. p.451. 
"^K. Ali, op. c//., p.107 
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Ibrahim, on the throne. But the attempts of the nobles was 
frustrated by the Sultan.^° 
Ibrahim was a good military commander but lacked 
political sense. Moreover he was very autocratic. He tried 
to check the growing power of his Afghan nobles who had 
been the very backbone of the State. They began to defy 
his authority and this made the Sultan more furious and 
perhaps universally his suppressive manners. This action 
provoked revolts all over the country. Dariya Khan threw 
off the yoke of Bihar and Daulat Khan Lodhi and Alam Khan 
Lodhi, the Sultan's own relatives, invited Babur to come 
over from Kabul. Babur came in 1526 and by defeating 
Ibrahim Lodhi at the first battle of Panipat founded the 
Mughal Dynasty in India.^^ 
(ix) Mughal Empire (1526-1858) 
The situation in Northern India was comparatively 
stable during the last years of Lodhi's reign but after a 
number of inroads into the Subcontinent Babur became the 
ruler of the northwestern part of Hindustan. Babur, a 
descendant of Timur had begun his career as warrior and 
politician as a mere boy by fighting against his relatives in 
Afghanistan and Farghana.^^ 
Zahiruddin Muhammad Babur the founder of 
the Mughal rule in India was the eldest of the three sons of 
Umar Shaykh Mirza. He was the ruler of Farghana at the 
age of eleven. He lost his father and was called upon to 
succeed him to his kingdom. Babur soon found himself 
°^ Ibid, p. 108 
" J.L. Mehta, op. cit., vol. 1. p.253; also J. D. Rees, op. cit., pp. 86-9. 
'^  Annemarie Schimmel, Islam in the Indian Subcontinent,^ Leiden, 1980), p. 75. 
24 
surrounded by enemies. His stepbrothers, uncles and 
maternal uncles wanted to seize his territories. Babur 
faced great difficulties trying to defend his throne and 
Kingdom. From the very time of his accession to the throne 
of Farghana, he struggled restlessly for the throne of 
Samarqand and the establishment of an Empire in Central 
Asia. He succeeded in the course of five years in capturing 
Samarqand enjoying mastery of the historic capital of his 
great ancestors.^^ But soon he came into collision with 
Shaibani Khan who defeated him in the battle of Archains 
and drove him from Samarqand and Farghana. In 1504 he 
succeeded in conquering Kabul, which was also a Timurid 
State. In January 1505 he made his first attempt on India, 
the condition of India being favourable for Babur, he 
conquered Multan and returned to Kabul after a campaign 
of four months. In 1507 he led another expedition Into India 
but there was disagreement among his nobles so Babur 
thought it unwise to move further especially as his army 
commanders were quarrelling and he withdrew. 
After few years he set about achieving his ambition of 
conquering Hindustan. He invaded the North West Frontier 
(of present west Pakistan) in 1519 and conquered Bajaur. 
In order to strengthen alliances with the Yusuf Zai who 
lived in that region he married the daughter of one of their 
chief. He then crossed the Indus and annexed Behra (now 
in Rawalpindi district of West Pakistan). At the very time 
that Babar's invasion was getting underway Ibrahim Lodhi 
the Sultan of Delhi was experiencing difficulties with his 
" M.A. Siddiqui, op. cil., p. 198. 
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nobles. The Afghan noble had become too powerful and the 
Sultan was taking rather strong measures to suppress 
them, which provoked them to rebel. One of these rebels, 
his own uncle Alam Khan, fled to Kabul and begged Babur 
to help him in getting the throne of Delhi. Daulat Khan the 
powerful governor of Lahore also belonged to Alam Khan's 
party and he too sent messages to Babur. Rana Sanga the 
ruler of Mewar and a brave Rajput prince had also sent 
messages as they thought that they would benefit from 
Ibrahim Lodhi's removal. So when in 1523 Ibrahim Lodhi 
sent his army against Babur along with his Indian allies, 
Babur not only defeated it near Lahore but also went on to 
conqueror Dibulpur. He also annexed Lahore to his 
Kingdom. This surprised and shocked Daulat Khan and his 
party and when Babur offered him Jalandhar and Sultanpur 
as their share they rejected the offer.^'^ 
When the Uzbeks retreated Babur felt himself free at 
last to undertake the biggest expedition of his life. He 
collected his entire army and came down the fateful 
Khyberpass. Again his son, prince Humayun with troops 
from Badakshan joined him in the Punjab. The whole army 
then moved towards Delhi and eventually encountered the 
Afghan ruler near Panipat In Eastern Punjab here. On the 
21®' April 1526, the first battle of Panipat was fought. Babur 
had the advantage of artillery, which was almost unknown 
in India, but he was outnumbered by Ibrahim's troops. 
Babur however was a veteran campaigner an experienced 
general. The battle was contested fiercely but Babur won. 
^ S. Moinul Haq, op. cil.. pp. 78-79. 
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Ibrahim fell on the field of battle and Babur moved down 
quickly to Delhi and occupied it and Agra too. 
After the battle of Panipat Babur had to face several 
difficulties in India. The Afghan nobles and Rajputs were 
entertaining in the hope of political supremacy in the 
Subcontinent and sooner and later conflicts with the 
Mughals was inevitable.^^ The three battles of Painpat and 
those at Kanwa and Ghogra established Babur's Empire 
over the extensive territories from the Punjab to the border 
of Bengal.^^ 
Babar was deeply religious. His firm faith in God is 
reflected in all his actions and speeches. Babur was also 
something of a mystic. When he secured a large booty, he 
had no attachment for it. He distributed it retaining nothing 
for himself. He was an accomplished scholar and writer 
also. He had remarkable mastery over Turkish, Persian and 
Arabic languages. His Diwan and collection of Turkish 
poems is regarded as a work of considerable merit. His 
autobiography, which is known as Tuzak-i-Baburi, is the 
best of its kind.^^ 
Babur's successor was his eldest son Muhammad 
Humayun surnamed Nasiruddin Muhammad who ascended 
the throne on Dec 30, 1530 A.D. The political conditions of 
Indian Subcontinent at his accession were grave. The 
Afghans in the East and the Bahadur Shah in the West 
were trying to overthrow the Mughal supremacy. His own 
brothers created no less trouble. The Muslim rulers of 
" K . Ali, op. oil. p. 157. 
^'' M.A. Siddiqui, op cii. p.214 
"/Wo: p. 217. 
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Bengal and Gujarat were amongst the external enemies of 
Humayun. Bahadur Shah of Gujarat was a powerful and 
capable ruler. His persistent policy of aggression i.e. the 
conquest of Malwa, Rajputana, Ranthambor, Chitor etc. 
threatened the Mughal kingdom, he gave shelter to the 
enemies of Humayun and extended liberal patronage to the 
fugitive Afghan nobles. At first Humayun followed a 
conciliatory policy but when his request was not complied 
with, he was compelled to declare war against Bahadur 
Shah. Bahadur Shah was defeated but the victory of 
Humayun was short lived.^^ 
Humayun had to fight not only his brothers but more 
importantly the pathan leader Sher Khan Suri who had fled 
from babur to the eastern provinces studied in Jaunpur but 
then gained victory over the Sultan of Bengal. Thus 
Humayun's first ten years as a ruler were overshadowed by 
constant war with this highly intelligent warrior who showed 
grit and wisdom both. Sher Khan Suri defeated his army in 
1539 and then declared himself the king and ruler of India 
assuming the title of Sher Shah Suri. 
Sher Shah was one of the greatest rulers of Muslim 
India but his achievements are more often than not 
overlooked so that he figures merely as an enemy of the 
Mughals.^^ His justice and talent for organization were 
unique. He was the architect of a. bril l iant administrative 
system. Sher Shah was a pious Muslim but not a bigot he 
was the first Muslim ruler who realized that the position of 
the Hindus must be consolidated by a policy of justice and 
^^K. AW. op. dr., pp. 162-163. 
" Annemarie Scliimmel. op. ci/..pp. 75-6. 
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toleration. His reign of five years was too short to pay 
attention to the many affairs. On the death of Sher Shah, 
his son Jalal Khan ascended the throne in 1545 under the 
title of Islam Shah.^° 
Humayun had been forced to leave Hindustan so he 
left for Persia in 1541 to secure the help and support of 
Tahmasp, the Shah of Persia. It is said that Tahmasp 
placed the Taj with the badge of Shiites on Humayun's 
head. With the Persian troops he attacked the Afghan 
kingdom of his brother Kamran, Kabul and Qandhar were 
occupied in 1545. By the end of the year he occupied major 
part of Afghanistan after defeating his brothers. They 
however continued to give him trouble until they were 
finally l iquidated. The main army of invasion was put under 
the charge of Akbar, then a young lad to thirteen. Humayun 
reached Peshawar in 1554. Lahore was occupied without a 
fight in 1555. The Afghan armies suffered a defeat in the 
battle of Machhiwara. The credit for this victory was given 
to Akbar who was appointed governor of the Punjab. 
Humayun entered Delhi in 1555 A.D. and became the 
Emperor of India once again after an interval of fifteen 
years. He died after six months in 1556 at the age of 
51years.^^ 
Jaialuddin Muhammad Akbar, the son of Humayun 
was destined to be the most celebrated monarch of India 
he was born at Amarkot in Sindh on 1542. Akbar was only 
in his fourteenth year when he ascended the throne but he 
had a capable guardian in the Turkoman Bairam Khan v>/ho 
^K.AIi,o/).c;7., pp. 172-5. 
'^ ' J.L. Mehta, op.c}t.,\'o\. II p. i 18. 
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commanded the Mughal army and acted as prime 
minister.^^ Akbar soon took the reign of power into his own 
hand. For many years his career was a long record of 
conquest and annexation. Delhi and Agra were his 
possessions right from the victory of Panipat. Gwalior was 
subdued in 1558 AD Jaunpur and Ranthambor in 1559 A.D. 
In 1561 A.D. Malwa was overrun and Burhanpur in 
Khandesh fell in 1562. In 1567 Chittor the stronghold of the 
Rajputs was besieged and stormed and Rajputana for a 
while submitted to the Mughals. Gujarat nominally a 
province of the Empire rebelled but was brought into 
subjection in 1572. Akbar entered its capital Ahmadabad 
and reduced Surat, Cambay and Baroda. 
Bengal was another province, which held on an 
illusory tenure. It was still ruled by the Pathans with 
nominal dependence upon the Empire but when Dawud of 
the family of Sher Shah succeeded to the viceroyalty he 
rose in arms. A policy of conciliation proved unavailing and 
Dawud was overthrown in a battle near Jalasur in 1575 and 
finally killed in 1577. Akbar's authority was thus 
established in Bengal, though other provinces were 
disturbed from time to time by temporary insurrections, 
Kashmir was annexed in 1587 and Qandhar six years 
la te r . " 
He was not only a great conqueror but also a 
constructive and administrative genius he introduced the 
Mansabdari system in the Empire. The word 'Mansab' 
^' Stanle)- Lane Poole, op. cii., p.4. 
*^  Ibid, p. 12; also see Sheikh Muhammad Ikram, Rud -i- Kausar (Lahore. 1968), p. 80. 
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means rank, dignity, or office and the mansabdari means 
one who holds the rank.^"* 
Akbar's attention was not confined to a particular 
branch but it touched every department of the government. 
He was a great reformer. He introduced a number of 
reforms both administrative and social. He abolished the 
practice of enslaving prisoners of war and issued an order 
in 1562 A.D. banning enslavement of the wives and 
children and other relatives of the captured people and 
also that no soldier of the victorious army should in anyway 
molest the wives and children of the defeated soldiers. He 
discontinued the Tax on Hindu pilgrims and in 1564 the 
Emperor abolished Jizia throughout the dominion and 
introduced a rational system of Taxation. He reformed the 
coinage system and issued a large number of gold, silver 
and copper coins. Akbar abolished the custom of Sati, 
prohibited infanticide and child-marriage and legalized 
widow re-marriage.^^ 
The sixteenth century was century of religious revival 
in the history of the world. India experienced this revival 
and found in Kabir, Nanak, Chaitanya, who taught the cult 
of Love and one great truth, the brotherhood of man, which 
had a deep impression on the mind of Akbar. The two 
movements Bhakti and Mahdavi might have had 
tremendous influence on the minds of Akbar. He wanted to 
make a religion that might suit his political needs too and 
be acceptable to his subjects professing various creeds. 
He wanted for this to adopt ritual eclecticism. Akbar did not 
*^K.Ali. o/). c//,p.201. 
"/6W, p. 203,Fieeland Abbot, Islam and Pakistan, (New York, 1968), p.48. 
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discriminate between his subjects on the basis of religion. 
He wanted to become an impartial ruler of all the peoples 
Hindus as well as Muslims and had adopted secularism as 
his state policy. Thus national integration was the ultimate 
goal of the Akbar's thought and action, which found 
expression in the form of Din-i-llahi. Akbar was opposed 
and criticized by the orthodox ulama^^ for having violated 
the age - old tradition of the Islamic polity. About the same 
time he came under the influence of Shaykh Mubarak and 
his son Abul Fadl. The power of the theologians was badly 
curtailed when in 1579 Shaykh Mubarak manoeuvered them 
into signing a fatwa wrongly called an "infallibility decree" 
wherein they invested the Emperor with the power to 
legislate in accordance with the Shariah on any question in 
case there was a dispute or a difference of opinion among 
the theologians.^'^Under the influence of Shaykh Mubarak 
and his sons he was gradually drawn from the world of 
politics into the domain of spiritualism he expressed 
eagerness to understand the fundamentals of his own 
religion i.e. Islam as he wanted it to be. In order to achieve 
this objective he ordered in 1575 A.D. the construction of 
Ibadat Khana or "house of worship" for the discussion of 
philosophical and religious problems by means of diverse 
opinions and finally in 1581 founded his own heretical 
messianic sect "the Din-i-llahi.^^ He sanctioned something 
approaching sun worship and introduced the solar 
reckoning of time and the Persian months. He abolished 
the Kalima or Mohammadan profession of faith on the coins 
**K.Ali, op.cit., p.204. 
*' Aziz Ahmad. An Intellectual History of Islam in India (North America, 1969), p.29. 
** S. Moinul Haq, op. cit.. p.!05. 
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and on state documents. Substituted it with the simple 
formula Allahu Akbar "God is most great" with the response 
Jalla Jalalahu "Glorified be his glory" In short he set up an 
eclectic pantheism in place of Islam and selected from 
various creeds what he thought worthy of admiration just 
as he selected his wives from different nations and creeds. 
The Din-i-l lahi, the religion invented by Akbar has 
always been a subject of great controversy among 
scholars. 
Ishtiaq H. Qureshi says, "Some mostly depending 
upon Badauni have reached the conclusion that Akbar 
abjured Islam completely and invented a new religion of his 
own". ^^ 
Others have held that Akbar remained Muslim and 
that his deviation from the faith of his forefathers was not 
serious. They also pointed out that Akbar did not ask his 
followers to abjure Islam as had been wrongly asserted by 
some writers but he did ask them to abjure the orthodox 
form of it. Sheikh Muhammad Ikram and S.A. Rashid write 
that "Akbar did not claim to be a Prophet or establish a 
new religion. Islam however lost its position of privilege 
and many of Akbar's practices and regulations differed 
widely from the normal Muslim practices".^° 
Badauni accuses Akbar of restricting the killing of 
animals out of considerations for Hindus. Abul FazI 
ascribes Akbar's abstinence from eating meat on certain 
days to sufi practices. 
^' S. Athar Abbas Rizvi, Religion and Inlellectuai History of Akbar Reign with Special Reference to 
Abul FadI (1556-1605), (New Delhi, !975), pp. 374-376. 
'° Loc. cit.. 
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On reading Akbar Nama and Ain-i-Akbari one realizes 
immediately that Al<bar wished to assert his very strong 
belief in God but his concept of the method of worship was 
independent of either orthodox Islam or Hinduism. He 
believed, as did the sufis, that God is to be grasped and 
worshipped by different men according to the limitations of 
their knowledge. God was formless (be-surat) and could 
not be grasped in any form except by the greatest efforts of 
mind. 
To Abul FazI Akbar's sun worship was designed only 
to satisfy the externalists who regarded some form of 
formal worship as indispensable for a religious life but to 
Akbar himself it was a way of exhibiting gratitude to the 
sun which he believed to regulate his affairs as a ruler. It 
seems also that his intimate friend Birbal had convinced 
him that the sun was a perfect form of divine manifestation. 
'^ ^ Whatever good or harm Din or Tauhid-i - Adyan i.e. 
"Unity of faiths" may have done the practical side of it as 
shown in the abolition of all taxes upon religious non 
conformity was a strong influence towards consolidating 
the Empire by making all subjects equal in the sight of the 
tax gatherers. ^^  
The Din-i-llahi was condemned by some authors 
following Badauni as apostasy from Islam. Others regard it 
rather as a heresy within Islam. Akbar himself denied any 
claim to prophet-hood or divinity, even though the religious 
formula Allahu Akbar might have confused people since it 
'^ M. Atliar Ali, Akbar and Islam (1581-1605), in Milton Israel & N.K. Wagle (eds.) Islamic 
Society and Culture: Essays in Honour of Prof. Aziz Ahmad (New Delhi, 1983), pp. 123-124. 
'•^  Stanley Lane Poole, opcit., p. 15-16. 
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could be interpreted, as 'Akbar is God ' / ^W i t l i the 
exception of eighteen persons including one Hindu named 
Raja Birbal none came under its f o l d / ' ' The Din-i-l!ahi 
failed as people could not understand the mind of Akbar 
and hence they failed to appreciate his new faith over and 
above the divine faith. It did not receive the active support 
from the imperial authority. Akbar never asked his followers 
to accept it nor made any attempt to force his religion on 
others in the Empire and it disappeared with his death. 
Akbar was not only a conqueror and an administrator 
he was also a great patron of arts and literature. Among 
the great historical works of this age are Akbar-Nama and 
Ain-i-Akbari of Abul FazI and Tabkat-i-Akbari of 
Nizamuddin Ahmad and the Muntakhab-ut-tawarikh of 
Badauni. Tulsidas the author of Hindi Ramayana and the 
greatest of the Hindu poet f lourished in this period.''^ 
The last years of Akbar's long and successful rule 
were overshadowed by the rebellion of his favourite son 
Salim and especially by this son's being responsible for the 
assassination in 1602 of Akbar's faithful friend Abul FazI 
while on his way to his post in the Deccan. Akbar never 
forgave his son. But when he died in 1605, Salim 
succeeded him as Jahangir.^^ 
Salim ascended the throne in the fort of Agra on Nov 
3 1605 with the title Nuruddin Muhammad Jahangir 
padshah Ghazi. Born of a Rajput mother the princess of 
'•* Annemarie Schimmel, op. cit., pp.82-83. 
'"* Aziz Ahmad, op.cil.. pp. 209 
"/fi/flj pp. 210-213. 
*^ Annemarie Schimmel. op. ci!., p. 88 
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Jaipur, Salim was the eldest son of Akbar. He was the'only 
surviving son at the 'time of his father's death. The other 
two son's Murad and Daniyal having died few years earlier. 
His father named him Salim and called him Shaikhu Baba. 
He had more than once broken into open insurrection 
against his father. He was also suspected of having 
instigated the murder of Abu! FazI who was Akbar's trusted 
friend and minister. A man of loose morals he wasted a 
major part of his time in eating, drinking and making merry 
in the company of the spoilt children of the Mughal 
aristocracy and flatterers. He was possessed by a violent 
and arbitrary temper. He was notorious and a habitual 
drunkard.''^ 
Jahangir's accession marked a spirit of reaction in 
favour of orthodox Islam in protest against the heterodoxy 
of Akbar's reign. Though he was not a brilliant person like 
his father, he was intelligent enough to respond to the 
spirits and demands of the Muslim society and also to 
maintain the liberal and beneficial aspects of the policy of 
his predecessor.^° As regards religious beliefs Jahangir 
seems to have been indifferent, he was neither an atheist 
nor an eclectic. He was a sincere believer in God and the 
saints, living or dead, Hindus or Muslims. He was tolerant 
to all religions and followed the "Sulhi Kul" policy or 
friendliness to all of his father in the Empire.^^ 
He inaugurated his reign by promulgating twelve 
edicts for the benefits of the people and setting up the 
" Stanley Poole, op. cit.. p. 17. 
'* M.A Siddiqui, op. cil.. p.277. 
" K. Aii, op. at., p.226. 
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famous chain of justice to enable the wronged to approach 
him for redressai.^° He repealed a number of cesses like 
tamgha or mir bahri^^ and announced measured for the 
development of trade and commerce. He ordered the 
government officials not to open the merchant's bales 
without their knowledge or permission nor resort to any sort 
of harassment to the people. They were not to take 
possession of the property of the citizens. Jahangir forbade 
the manufacture and sale of wine and intoxicating drugs 
throughout the Empire. He also banned the slaughter of 
animals on many a day in the year including two days in 
every week Sundays and Thursdays. The public welfare 
activities were stepped up with greater vigour and zeal and 
sarai's masjids and wells for drinking water were 
constructed along the highways and civil hospitals were 
established in big towns and public charities were 
extended. Jahangir ordered the abolition of inhuman 
corporal punishment like the cutting off of nose and ears of 
the culprits. The government officials were instructed not to 
confiscate the property of the deceased if his heirs and 
successors could be traced out otherwise his property 
should be acquired and utilized for the construction of 
public buildings.^^ 
During the reign of Jahangir a good number of 
foreigners came to India and tried to cultivate the 
friendship of the Emperor in order to secure commercial 
^° M.A Siddiqui, op. cit., p.279 
*' Tamgha: It is the urdu name ofa medal used to be called so in the Medieval times. 
Mir Bahri: The admiral of the navy called so in the medieval times. 
^^  J.L. Metha vol 11 op. cit.. pp. 277-278. 
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privileges and concessions.^^ Jahangir's marriage with 
Nurjahan is one of the most romantic and important events 
in the history of the Subcontinent. For fifteen years 
Nurjahan stood forth as a strong and the most striking 
personality in the Empire. He was no doubt influenced 
towards a healthier mode of life by his wife Nur Mahal, 
afterwards called Nurjahan. Her original name was Mehr-
un-Nisa. She exercised deep influence on the personal life 
of Jahangir and played a significant role in shaping the 
events of his reign. All the fundamentals of a secular and 
liberal state policy evolved by Akbar were properly 
appreciated and left unchanged by Nurjahan.^'' 
Nurjahan's influence on Jahangir and her emergence 
as a power behind the throne proved beneficial on the 
whole for the Mughal Empire although, in the long run, it 
produced some bad results too. Nurjahan was a generous 
and kindhearted lady. She took keen interest in the 
distribution of royal charities and she ordered the 
construction of Masjids, Sarais and charity houses. She 
created religious endowments and granted liberal stipends 
and allowances to outstanding scholars, artists and saints. 
She gave money for the marriage of orphan Muslim girls 
and protected the weak and the oppressed. She was an 
asylum for all sufferers and helpless girls. Nurjahan was 
the beloved wife of the Emperor who put her name on the 
coins. She acquired unbounded influence over her 
husband. She became in all but in name the undisputed 
sovereign of.the Empire and the king himself became a tool 
*^  K. AH, op.cit., p. 227. 
*'* Stanley Lane Poo\c,op.cit, p. 25. 
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in her hands.^^ Taking advantage of her husband's 
weal<ness, she fully made use of her power Jahangir died 
in 1627 and he was buried in Lahore and near him lies his 
renowned Empress Nurjahan. 
Jahangir was a patron of art and Literature. For his 
love of paintings Jahangir is called the prince of artists. His 
Tuzuk-i-Jahangiri is a brilliant proof of his literary 
attainments. The last years of his reign had been clouded 
by intrigues for the succession and his death was a signal 
of usurpation. 
Jahangir had five sons Khusru, Parvez, Khurram, 
Shahryar and Jahangir. Khurram the third son of Salim was 
born of a Rajput princess. Jahangir gave him later the title 
of Shah Jahan in 1622. He succeeded Jahangir to the 
throne as the most magnificent monarch, whose reign has 
been described as the golden Age of the Mughal period. °^ 
Shah Jahan was a pious Muslim and was a disciple of 
the great reformer Mujaddid-i-Alf Thani. He looked upon 
himself as the defender and champion of the orthodox 
faith. His reign marks a reaction against the liberal policy 
of Jahangir. He aimed at regulating the court and directing 
the state policy in accordance with the teachings of his 
great preceptor and the traditions of Islam. Shah Jahan 
began the reform by creating a true Muslim atmosphere at 
the court. He removed many un-lslamic practices of his 
predecessors. He abolished the custom of prostration 
before the Emperor, a practice that prevailed in the time of 
*^  H.G. Keene, op.cit., p. 64. 
** J.L. Mehta, vol. II op. cil., p. 130.. 
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Akbar. Its place was taken by Chahar Taslim, which 
Involved bowing and touching one's forehead, eyes and 
arms four times. The ulama were exempted from this and 
they offered ordinary Muslim salutation. 
Shah Jahan wanted to defend the faith against the 
encroachment of other religious and of heretical ideas. He 
made apostasy from Islam a crime. He stopped the Hindus 
of the Punjab and Kashmir from marrying Muslim girls and 
converting them to Hinduism.^'' Shah Jahan disapproved 
the heretical Raushaniya sect of the Afghan tribes and 
induced its leaders to give up their ideas. By his 
regulations and actions Shah Jahan aimed at promoting the 
cause of Sunni Islam and creating a Muslim. But he was 
tolerant towards the non-Muslims. There was no instance 
of their forcible conversion to Islam. They freely performed 
their religious rites and ceremonies. As a matter of fact 
Shah Jahan wanted to maintain uniformity and solidarity in 
the Muslim community without in anyway Injuring the 
interest of the Hindus either in matters of their religious 
rights or of their position in government service.°° 
In the conquest of Deccan Shah Jahan was prompted 
by political and religious need and advantages. He could 
not tolerate the existence of the independent Kingdoms on 
the border of his Empire and felt it his duty at the same 
time to exterminate the Shia heretics in the Deccan. In this 
object circumstances favoured him and he gained more 
success than his predecessors.^^ 
" M.A. Siddiqui, op cit, p.292. 
*^ Ibid, p.293. 
*' K. Ali, op cit., p. 232. 
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The campaigns of Shah Jahan against Qandahar cost 
the Mughal Empire heavy losses of men and money. Its 
failure not only affected the prestige of Mughal Empire but 
also stirred the ambition of the Persians whose fear of 
attack on India would henceforth haunt the minds of the 
Indian rulers throughout the 17*" Century.^° 
Shah Jahan inherited a vast but well consolidated 
Empire from his predecessor. The uniform system of 
administration evolved by Akbar for the country had 
attained maturity and the functioning of the state 
machinery had become almost automatic.^^ 
The reign of Shah Jahan marks an epoch in the 
history of the Mughal Empire with the exception of one or 
two rebellions. His period enjoyed uninterrupted peace and 
order and the Mughal Empire attained the zenith of 
prosperity and affluence.^^ The fabulous wealth of India 
attracted a stream of foreign visitors from across the seas 
who were dazzled by their magnificence and the grandeur 
of the Emperor. Shah Jahan stands unrivalled in Arts and 
Architecture. The Taj Mahal which he erected over the 
grave of his beloved wife Mumtaz on the banks of Jamuna 
is one of the finest structures in the world. Other were 
Diwan-i-Am the Diwan-i-Khas in the fort of Delhi. The Jam-
i-Masjid in Delhi and the Moti Masjid at Agra were famous 
throughout the world for their artistic excellence and 
beauty. In literature and the art of painting Shah Jahan 
made a marked progress. He was a liberal patron of letters 
'^ Ibid, p. 235 
Q1 
'" Ibid, p. 235. 
" J.L. Mehta, op.cil., vol. 11, p. 336. 
'^  Ishwari Prasad, op. cil.. p. 461. 
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and learning. Many distinguished scholars enjoyed the 
patronage of the Emperor like the celebrated historians and 
poets Abdul Hamid Lahori, author of the Padshanama, 
Amin Qazwini author of another Padshanama, Inayat Khan, 
author of Shah Jahan-Nama etc and also some Sanskrit 
works were translated into Persian. Inspite of the 
remarkable display of grandeur and greatness we find in 
his reign the germs of decay, which eventually led to the 
disintegration of the Empire.^^ 
Shah Jahan did a great disservice to the Mughal 
Empire when he gave opportunities to the ambitious 
Maratha chiefs to acquire territories and become strong at 
the cost of these rapidly declining states. In the later years 
of his reign Shah Jahan made a blunder in leaving the 
reigns of his government in the hands of Dara Shikoh. He 
would have saved the Empire from civil war if he had 
asserted himself as Emperor after his recovery from 
illness. 
Shah Jahan had four sons and two daughters, Dara 
Shikoh, Shuja, Aurangzeb and Murad Bakhsh. Dara Shikoh 
was the governor of Punjab, Shuja of Bengal, Aurangzeb of 
the Deccan and Murad Bakhsh of Gujarat.^'* In 1657 Shah 
Jahan fell ill and he nominated his favourite eldest son 
Dara Shikoh as his successor. To consolidate his position 
Dara took some unwise steps. He broke all communications 
with his brothers. These activities of Dara precipitated a 
civil war among the brothers who had to fight for the throne 
rather in their self-defence. There was no fixed rule of 
'^K. Ali,op. c/7., p.250-51. 
'" S.M. Edwardes, H.L.O. Garret, Miigha/ Rule in India, (Delhi, 1962), p. 60 
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hereditary succession among the Mughals as every brother 
considered the other as a rival claimant. Aurangzeb thus 
achieved victory and succeeded to the throne.^^ "It was 
believed that if Dara who was incorrigibly inclined towards 
Vendantism and adoption of Hindu culture would come to 
power, Islam would have either suffered a temporary 
setback or its fate would have been sealed for ever in the 
Subcontinent".^^ 
Muhyuddin Muhammad Aurangzeb styled, Alamgir 
was the last of the great Mughals of India .He was the third 
son of Shah Jahan from his wife Mumtaz Mahal. Aurangzeb 
showed keen interest in literary education and acquired 
proficiency in Persian, Arabic as well as Chaghatai Turki. 
At a very young age he mastered the Holy Quran and 
Hadith.^^ 
He ascended the throne in 1659 under the title Abul 
Muzaffar Mohyuddin Muhammad Aurangzeb Alamgir 
Padshah Ghazi. Like many rulers he started his reign by 
taking some measures to heal the wounds caused by the 
civil wars. He abolished many illegal taxes in order to 
alleviate the sufferings of the people, restored the Muslim 
Lunar Calendar and discontinued the innovative era of 
Akbar to satisfy the Sunni Muslims.^^ 
Aurangzeb was an orthodox Sunni and lived a pious 
and virtuous life strictly according to the Sunni principles. 
He was no hypocrite for he observed the commands and 
S. Moinul Haq, op.cit., p. 118. 
'^ K. Ali, op.cit. p. 241. 
" J.L. Mehta, op.cit., vol. 11 p. 347. 
^ K. Ali, op.cit.. p. 253. 
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prohibitions of the sacred law of Islam throughout his long 
reign. The religious history of his house is well known. 
Akbar had abjured Islam and invented a religion of his own; 
his son Jahangir remained nominally a Muslim but 
habitually transgressed the law of Islam and inherited so 
much of his father's taste as to encourage discussion and 
to dabble at times in Christianity and Hinduism.^^ Shah 
Jahan was more orthodox than either his father or his 
grandfather. He abolished Akbar's most offensive 
institution of Sijda or prostration before the Emperor, as he 
believed that prostration was due to God alone.^°° He 
refrained from stamping the symbol of Islam and the names 
of the orthodox caliphs on his coins. He discontinued the 
celebration of the Pagan festival of Naurus as he believed 
that it was an innovation to the orthodox practice of Islam. 
Aurangzeb re-imposed Jizya on the non-Muslims in 1679. 
In an Islamic state military duty was compulsory on all 
Muslims and the non - Muslims were exempted from 
military service Akbar abolished this tax. Aurangzeb 
thought it contrary to Islam to abolish Jizya, as he could 
not enforce military service on the non-Muslims.^°^ The 
Muslims paid the Zakat, the non Muslims paid the Jizya. 
Those non-Muslims who were poor or were invalid were 
exempt from Jizya. Besides, the minors, women and old 
people as well as government servants and soldiers were 
also exempt."""^ 
" J. Allan. Sir T. Wolseley Haig H.H. Dodwell, in the Cambridge Shorter History of India. (India, 
I973),vol. II, p. 328. 
^'^ Ibid p. 32%. 
"" S.M. Edwardes, HLO Garrett, op. cil. 
'"^ S. Moinul Haq, op. cil.. p. 125. 
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On accession to the throne he introduced a number of 
reforms to raise the standard of morality. He knew the 
Quran by heart and was well versed in theology, logic, and 
Muslim philosophy. He wanted to govern the state 
according to the Islamic law. He took nothing from the 
government exchequer for his personal expenses.^°^ 
Aurangzeb was tolerant to other faiths too but not so 
much as Akbar and Dara who in order to achieve their 
ulterior political aims concealed their religious identities 
and even subscribed to the religion of the ruled. Since the 
days of Akbar the tie of Islam had been slackened to a 
large extent due to their liberal policies. Aurangzeb was a 
strict Muslim who for his simplicity and piety was regarded 
as "Zinda Peer" by the Muslims in India. He wanted to bring 
back the waning glory of Islam without disturbing the 
fundamental rights of others and hence he was opposed for 
obvious reasons by many to whom he appeared as the 
persecutor of Hinduism.^"'^ 
This Hindu feeling soon manifested itself in the reign 
of Aurangzeb. The Jats of Mathura rebelled in 1669 and 
the Satnamis a religious sect of Hindus revolted in Narnol 
in 1672. Their rebellion was suppressed. A few years 
after, the Rajput also rose in arms against Muslim rule 
1673. The Maratha leader Shivaji who started life as 
brigand took advantage of the weakness of the Sultanates 
of the Deccan started wars in the Mughal territories. 
Moreover the Sikhs had also begun to defy the Muslim 
authority since the time of Jahangir. They were organized 
'°^ Ibid, pp. 134-135. 
""K.AlLo/'. c/Y., p. 261. 
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into a military community by Guru Har Govind. In the reign 
of Aurangzeb the ninth Guru Tegh Bahadur raised the 
standard of revolt against the imperial authority. He was 
executed but his son Govind Singh created serious 
troubles for the Emperor. The Sikhs had received generous 
treatments from the Mughal Emperors. Inspite of this they 
were seized with the ambition, to establish a sovereign 
state of their own.^°^ 
Alamgir foresaw the danger to the Muslim Empire. He 
felt that the Hindu support was unreliable. He fully realized 
that the Muslim Empire must derive its source of strength 
mainly from the Muslim community, so he took steps to 
bring solidarity among the Muslims. Alamgir's re-impostion 
of jizya was not dictated by a desire to persecute the 
Hindus as some historians have tried to argue.^°^ He 
continued to appoint Hindus in large numbers in the service 
of the state. This clearly proves that Aurangzeb treated the 
Hindus with fairness and consideration. Long before its re-
imposition, the Hindus, such as the Jats. Satnamis the 
Marathas and the Rajputs and also the Sikhs had begun 
hostilities against the Muslim rule.^°^ They had thus proved 
that inspite of all the favours of the Mughal Emperors they 
disliked the Muslim rule. Aurangzeb failed to crush the 
Maratha war of independence inspite of his best efforts. In 
1706 he at last gave up the struggle and ordered the return 
of the imperial camp to North India. 
'"^  M.A. Siddiqui, op. cit.. pp. 309-310. 
"^ /Wrf, p.310 
'°V6/rf, pp.311. 
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With the death of Aurangzeb in 1707 Mughal rule in 
India may be said to have ceased to exist as an effective 
force. None of his successors proved men of any ability. 
The throne was occupied by a chain of weak rulers under 
whose feeble rule the disintegration of the Empire rapidly 
proceeded.^°^ 
Aurangzeb was undoubtedly one of the greatest rulers 
of Indian Subcontinent. He was gifted with courage keen 
intellect and physical power. Himself an eminent 
educationist he was a liberal patron of education and 
established many educational institutions. He had also 
good knowledge in Arabic and Persian literature. The 
Fatawa-i-Alamgiri was compiled under his direction. He 
regarded the public Treasury as a sacred trust and did not 
spend it for his own use. He met his personal expenses by 
writing the Quran and making caps. He was never a slave 
to his passion and completely abstained from indulging in 
prohibited foods drinks and dresses. As such he was 
simple and unassuming in private life.^°^ 
Aurangzeb's death was followed by a bloody civil war 
for succession between his three surviving sons, the worst 
example of which had been set by Aurangzeb himself. His 
eldest son Muazzam walked over the dead bodies of his 
young brothers, Azam and Kam Bakhsh and many others of 
the Royal blood to claim the throne at the age of sixty four 
styled as Bahadur Shah.^^° He adopted a kind and 
conciliatory policy towards the Marathas and the Rajputs. A 
'"' S.M. Edwardes, H.L.O. Garret, op. cil.. p. 109. 
"^ K. Ali, op. cil., p. 263. 
"° K. All opcit., p. 280. 
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ruler of average ability he maintained the integrity of the 
Empire during his short reign. During the reigns of 
Jahandar Shah (1712-13), Farrukhsiyar (1713-19), Rafi-ud-
Darjat (1719), Rafiud-Dawla (1719), and Muhammad Shah 
(1719-48), there were intrigues and conspiracies of the 
nobles for power at the court. Consequently, the Empire 
disintegrated due of the ambitions of the leading nobles. 
Some of them accepted the help of the Marathas in re-
establishing their power. They did not reap any advantage 
from such treachery, but only created confusion in the 
Empire. The great Persian general Nadir Shah also took 
this opportunity of striking a blow at the Empire and seized 
Kabul and the Punjab 1739.^^^ 
There is no doubt that the Europeans entered India 
basically with commercial motives in mind. The Mughal 
rulers welcomed them as they felt that commercial 
relationship would be advantageous. However, they settled 
down in India and found the political conditions a 
chaotic.^^^ 
It was a time when the Mughal Empire was 
disintegrating and subahdars had established independent 
rules in the provinces. With the exception of a few all the 
later Mughals were weak, inefficient and corrupt. Their 
weakness and inefficiency gave rise to different factions 
like, Iranians and Turanians,^^^ and the Mughal crown 
became the football of a risky game between the 
Hindustani and Turani teams at the Mughal court and the 
' " MA. Siddiqui, op.cit., pp. 317-8. 
' '^  Mujeeb Ashraf, Muslim Attitude Towards British Rule and Western Culture in India, (Delhi, 
1982) p. 18. 
'"K.Ali,t;p. c//.. p. 284. 
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Emperor remained a helpless spectator.^^"^ They sidelined 
the imperial interests in pursuit of their own gains. They 
scrambled for power when the enemies, the Marathas, 
Sikhs and others were creating confusion within the 
Empire. To weaken their own rivals these factions even 
made large concessions to the enemies. The subahdars 
setup dynastic rule in the provinces like Oudh, Bengal, 
Bihar, Orissa, Hydrabad and Rohilkhand, which became 
independent under Saadat Ali Khan, Ali Vardi Khan, 
Nizamul Mulk and Ali Muhammad Khan who owed nominal 
allegiance to the Emperor. The weakness of the imperial 
authority invited attacks from different Quarters. The 
Marathas took the opportunity of reviving their power and 
creating confusion throughout the Subcontinent. Under the 
leadership of Peshwa Baji Rao they advanced up to Delhi. 
Nadir Shah the Persian king invaded and sacked Delhi and 
after him Ahmad Shah Abdali made his appearance on the 
stage and dealt a deathblow to the declining Mughal 
Empire. This political decadence and disorder incited the 
French and English merchants to conceive political 
ambition.''^^ 
The Battle of Plassey was decisive in the history of 
India. It made the English supreme in Bengal and paved 
the way for the permanent establishment of their power in 
the Subcontinent. The British by defeating Siraj-ud Dawla 
in the battle of Plassey in 1757 A.D. became the master of 
Bengal, Bihar and Orissa. Afterwards they defeated the 
Mughals and captured Delhi. Thus after 331 years the 
' Mohammad Yasin, A Social History of Islamic India, (Lucknow, 1958), p.l53. 
' K. Ali. op. cit., pp. 284-292. 
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Empire of Babur met its end in the hands of the British^^^ 
and the supreme control over the administration passed 
into the hands of the English while the Nawab became a 
figurehead. Appointment of Europeans to the higher 
military posts became a common practice of the successor 
states of the Mughal Empire. After establishing their 
political hegemony the English began to destroy the 
economy of Muslims the various measures adopted by the 
company from the permanent settlement of 1793 under 
Cornwallis the resumption of the Land Act badly hit the 
economy of the Muslim Aristocracy. The English deprived 
the Muslim jagirdars of their power to collect government 
revenue on the pretext of corruption and appointment their 
own men as collectors in their place.^^'^ All sort of 
employments big and small are being gradually snatched 
away from the Muslims and bestowed on men of other faith 
races, particularly the Hindus. In short the Muslims have 
now sunk so low that even when qualified for government 
employ they were studiously kept out of it by government 
notifications.^^® 
Christian missionaries arrived in India following East 
India Company's drive to convert Indians to Christianity. In 
the beginning, as long as the company refrained from 
interfering in the religious affairs of the Indians, the 
missionaries were not allowed to preach. However later on, 
when the company stabilized as a political power, it 
allowed the missionaries to come and preach openly.^^^ 
Mohammad Qasem, op. cit., p.374 
"'AnnemarieSchimmel, op. cit., p.l78. 
"* W.W. Hunter, The Indian Musalman (Delhi, 1969), p. 167. 
' " Mubarak Ali, The Ulemas. Sufis and Intellectuals, (Lahore. 1996) p. 153. 
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The Muslim rulers had not only tolerated the Christians but 
also allowed them to flourish and disseminate their 
religious teachings and culture. In contrast the Christians 
rulers sought to uproot their Muslim patrons. They were not 
satisfied merely with establishing their political mastery 
over India by disguising themselves as vassals of the 
Mughals. They wished to establish their religion and their 
civilization as superior to Islam and islamic civilization.^^° 
In the beginning the British continued the Mughals Judicial 
system in its original form. In course of time certain 
changes were introduced in the system and gradually the 
Shariah law yielded place to common law with consequent 
reduction in terms of numbers and powers of Mughal 
functionaries in the new judicial system. Thus with every 
change whether in the land tax collection system or in the 
judicial system opportunities of employment for Muslims 
went on decreasing. It was under these circumstances that 
Shah Abdul Aziz the illustrious son of Shah Waliullah gave 
a Fatwa in 1803 A.D. declaring India a Dar-ui-Harb. The 
Fatwa that was being quoted extensively started a 
movement, which further embittered relations between the 
Muslim and the British.^^^ So they began to even more 
crush and demoralize the Muslims in every aspect of life-
social, political, economical, educational as well as 
religious. 
They, on the one hand, curtailed or cut down the 
awqaf (endowments), of Madaris-i-lslamiya and, on the 
'^ ^ S. Abid Husain, The Destiny of Indian hduslims, (Bombay, 1965), p. 20. 
'^' Syed Masroor Ali Akhtar Hashmi, Muslim Response to Western Education G e^w Delhi, 1989) 
pp. 19-20. 
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other hand, encouraged and provided support to the 
missionaries. On 7'^ March 1835 William Bentinck, the 
governor general, passed a resolution in favour of the 
English language and western education. By this resolution 
all the funds for education would be appropriated for 
English alone.^^^ The Muslims could not accept the English 
system of education as it was considered un-lslamic. The 
Hindus whole-heartedly accepted this education and learnt 
English. During the Muslim rule, Persian was the state 
language but the Britishers soon replaced it by English and 
as the Muslims did not accept it they were deprived of 
state services.^^^ 
The defeat of the secular and political powers at the 
hands of the British colonialists left a vacuum of leadership 
in India, which was filled by the ulama who undertook the 
task or preserving the identity of the Muslim community in 
the Indian Subcontinent. Their first response was to reform 
and purify Islam from un-lslamic practices. The reformist 
ulama began their struggle first against the local Indian 
customs, which in their opinion had for long polluted Islam. 
The Faraizi movement in East Bengal is an example 
of such reformist movements. It was founded by Haji 
Shariatullah who preached among the illiterate peasants 
and asked them to adhere to the obligatory duties of Islam. 
The second was a militant movement led by Sayyid Ahmad 
Shahid, which started from Northern India and ended in the 
North West Frontier province fighting against the Sikhs and 
'^ ^ Syed Mahmood, A History of English Education in India 1781- 1893. M.A.O. College, (Aligarh, 
1895), p. 51. 
'^ 'K. Ali, 0/7.C//., p.l82. 
52 
Pathans. A similar movement was started in the West 
Bengal by Titu Mir a disciple of Sayyid Ahmad Shahid, who 
won the support of the Muslim peasants exploited by Hindu 
landlords to create in them a separate sense of identity. He 
also followed the same methods, which were used by Haji 
Shariatullah.^^'' 
The British who had become a powerful political force 
in India in the eighteenth century, had posed new cultural 
and educational challenges for Indians. Their hostile 
attitude got further accentuated after the Mutiny of 1857. 
They believed that in the Mutiny Muslims played vital role 
so it has turned the Muslims as the main accused in the 
eyes of the British. 
As a result in the post 1857 period Muslims 
exclusively were persecuted. They were imprisoned, 
tortured, hanged and their properties were confiscated 
without any consideration of them being rebel or loyal, 
young or old. Not only this they showed kind attitude 
towards the Hindus who replaced the Muslims in 
Government and administrative services.^^^ 
The catastrophic events of 1857 led to the termination 
of Mughal rule and the establishment of the British rule in 
India. The Muslims of North India were the worst sufferers 
and they for the first time realized the need of the time of 
taking up the new challenges more seriously. Two 
responses were therefore offered by them in the form of 
Deoband and Aligarh. Deoband stood for the continuance 
'^ '' Mubarak Ali, op. cit., pp. 74-75. 
S. Abid Husain, op. cit., p. 40. 
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of the traditional educational set up during the Muslim rule-
whereas Aligarh expoused the cause of the new education 
system introduced by the British.""^^ In 1858 when the 
British government had put down the revolt and the reign of 
terror was established over the country these ulama came 
together and reviewed the situation. They decided to 
change the field of their activity and to transfer their 
mission from the battlefield to the school. Maulana 
Muhammad Qasim Nanautawi established a religious 
seminary at Deoband to be used as a centre for 
propagating their religious and political ideas drawing their 
inspiration from Shah Waliullah's reformist ideas.^^^ 
(II) The Ulama and the Rulers 
The word 'ulama' is the plural of 'alim' which itself is 
derived from the Arabic word llm' (Knowledge). The word 
ulama is synonymous with the experts of religious 
knowledge. The ulama hold an important position in Muslim 
society. Their influence has varied from time to time in 
accordance with the prevailing social and political 
conditions.^^° 
During the Sultanate period rulers integrated the 
ulama in the state structure and appointed them to the 
highest post of Sadr al-Sudur (head of religious affairs) 
Qazi al-Quzzat (Chief of Judges) and Shaykh al-lslam. 
In 1248 the post of the Sadr-i-jahan was established 
whose duties were to took after the morals of people, 
'^ * Syed Masroor AH Akhtar Hashmi, op. cit., pp.189-190. 
'^' S. Abid Husain, op. cit., p. 42.See; http://www countiy.data.eom/frd/cs/intoc.hlm#in0059. 
'^' Ishtiaq Husain Qureshi. Ulema in Politics - A Study Relating to the Political Activities of the 
Ulema in the South-Asian Subcontinent from 1556 to 1947, (Delhi, 1985), p.2. 
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maintain justice, persuade Muslims to say their regular 
prayers and supervise religious endowments. All teachers 
at Mosques were also appointed by the state. Madrasas 
were, also founded to accommodate the ulama. The result 
was that the ulama cooperated with the state and served 
the interests of the rulers. 
The Sultans outwardly maintained good relations with 
the ulama respected them publicly attended their sermons, 
invited them to the court, took part in religious discussions 
and awarded them with precious gifts from time to time. 
However, they never allowed them to interfere in state 
affairs, for example, when a delegation of the ulama asked 
lltutmish to treat Hindus as unbelievers and not as Zimmis 
and further demanded that in case of their refusal they 
should be massacred, the Sultan diplomatically handled the 
problem and told them that as the state did not have 
enough swords to kill all the Hindus he would keep them in 
a state of humiliation. Although Balban behaved with the 
ulama respectfully. The ulama kept silent on all his un-
Islamic state of policies and praised him as the patron of 
religious scholars.^^^ Alauddin Khiiji pleaded ignorance of 
religious law and pursued his policies in the light of the 
exigencies of the state and the welfare of the people. He 
reduced the influence of ulama who had become a power in 
politics in the earlier regimes.^^° Muhammad bin Tughlaq 
was himself a religious scholar, therefore he tried to use 
the ulama for the fulfilment of his schemes. Those who"" 
supported his policies were rewarded,^j3fl^ ' V l d i i ^ / V h o 
Mubarak All, op.cit, pp. 56-57. 
K.A. Nizami, op. cit. p. 105. 
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opposed him were either executed or imprisoned. To 
weaken the influence of such ulama he exiled them to far 
off places on the pretext of preaching Islam. 
However generally the ulama fully supported the state 
and in return demanded from the rulers the suppression all 
religious minorities against the Sunni orthodoxy. They also 
made attempts to counter the influence of the sufis and 
curb their activities. They openly criticized the sufis for 
violating the Shariah and indulging in acts which were in 
their opinion un-lslamic e.g. Nizam-al-din Auliya the 
famous Chishti saint was asked to appear before a panel of 
ulama at the court and explain the 'Sama' (religious music) 
which was regarded by them as being against the Shariah. 
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Akbar was a religious man at the time of his 
accession. He sometimes spent the whole night in the 
praise of God. He observed the dogmas of his faith and 
never deviated from the path of the Shariat. ^^^ He paid due 
respects to the ulama for their piety and religious 
knowledge. He believed in Pirs and Fakirs and visited their 
shrines several times. He visited also the tomb of 
Moinuddin Chishti. In 1574 Akbar laid the foundations of 
the Ibadat Khana (house of worship) in order to know more 
about religion. In the beginning only selected ulama were 
invited to the Ibadat Khana later on jurisprudential 
differences engaged the ulama in bitter quarrels and 
religious discussions, which developed Akbar's interest 
more and more, and he started to spend most of his time in 
' " Mubarak Ali, op. dr.. p 58. 
Shiekh Muhammad Ikram, op cil., p.87 
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the Ibadat Khana. The two great religious scholars at the 
court Makhudun al Mulk and Abdun Nabi accused each 
other of being heretics. This divided the ulama into two 
groups and each group tried to humiliate the other. Akbar 
was disgusted by these acts of the ulama he therefore lost 
all respect for them. 
Akbar's Hindu wives and his courtiers all criticized the 
ulama that they crossed the limit of their authority so Akbar 
realized that in order to assert his authority he had to curb 
the power of the ulama. He had also reached the 
conclusion that the ulama were a great hindrance to his 
policy of religious tolerance. Akbar decided to root out the 
ulama's influence from the affairs of state. He adopted 
three methods. First he ordered the arrest of those ulama 
who issued Fatwas and urged people to rebel against him. 
Some of these ulama were secretly killed under his orders. 
Second, the ulama of the Punjab who opposed him were 
exiled and scattered throughout India in order to uproot 
them and break their influence. Third, Akbar called all the 
well-known ulama to the court and personally interviewed 
them. Those who assured him of their support and declared 
their loyalty were granted Madad-i-Ma'ash lands in 
exchange he allowed them to retain their religious views as 
they liked but did not allow them to interfere in matters of 
the state and oppose his policies. 
The significant impact of Akbar's policy was that he 
uprooted the power and influence of the ulama and 
completely ousted them from the state structure. The result 
was that Mughal rule was consolidated on the basis of 
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secularism, tolerance, and pluralism. Akbar completely 
controlled the ulama, successfully curbed their powers and 
authority and reduced them to being mere employees of the 
state. His policy was followed by his two successors 
Jahangir and Shah Jahan who retained the power of the 
king and kept the ulama away from politics. The situation 
changed when Aurangzeb came to power after fighting a 
bloody civil war. He needed legitimacy of rule and wanted 
to eliminate his rivals he therefore, sought the help of the 
ulama and to please them incorporated them again into the 
state structure. ^^ ^ 
' " Mubarak Ali, op .cit.. pp. 60-71. 
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I. Education and its Syllabi: 
The establishment of Muslim rule in India in the thirteenth 
century marked great and significant changes not only in 
the political sphere but also in the social and cultural life of 
the people. The contemporary sources of the Delhi 
Sultanate bears abundant evidence to prove that the 
Sultans were keenly interested in the promotion of 
learning. They established schools and Madrasas in large 
numbers and liberally patronized men of letters.^ 
While there were universities in capital cities and 
Maktabs and Madarsas in smaller towns no village was 
without, and no mosque was without, a Maktab and a 
modest library. Mosques were not restricted to Ibadat or 
worship but were also used as lecture halls and places of 
imparting religious instructions. Khanqahs and shrines of 
Muslim saints, which were scattered all over, the country 
also played a similar and significant part in the 
dissemination of knowledge both spiritual and secular. This 
gives us an idea of the extent of education that was then 
imparted. Special importance was attached to the teaching 
of the Quran with meaning with a view to make students 
politically and socially responsible, religiously tolerant and 
morally strong.^ 
The development of the medieval educational 
curricula can be divided into three periods. In the first 
period that of the Sultanate and its successors states in 
' Zafarul Islam, 'Contribution of the Tughlaq Sultans to Islamic Jurisprudence', in Bulletin of the 
Institute of Islamic Studies. (Aligarh, 1996), No. 29, p.31 cf. also, M.P. Srivastava,, Society and 
Culture in Medieval India. 1206-1707, (Allahabad. 1975), p. 62 
- S.M. Jafar. Some Cultural Aspects of Muslim Rule in India. (Delhi. 1972). pp. 76-80. 
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the provinces. Until 1500 A.D. the subjects taught were 
theology, jurisprudence and its principles, exegesis, hadith, 
sufism, grammar, rhetoric and logic. The chief emphasis 
was on the study of the principles of jurisprudence and 
their applications. 
The second period ranges from the reign of Sikandar 
Lodhi to the early period of the reign of Akbar from 1500 to 
1575. This is the phase of the growing emphasis on the 
rational sciences, logic, Mathematics, Medicine and 
Astronomy. 
The third phase begins with the age of Akbar. When 
there was even greater emphasis on rationalism, though, 
this process was reversed to some extent under 
Aurangzeb. Ethics seems to have been the chief area of 
concentration in this period.^ 
With the advent of Delhi Sultanate education came to 
be organized there and there were two Madrasas under the 
Slave Sultans the Muizziyyah and the Nasiriyyah. As the 
Mongols overrun the heartlands of Islam scholars flocked 
into Delhi from Central Asia and Persia. 
This tradition of learning continued under the Khiljis. 
Alauddin Khiiji was himself uneducated and his neglect of 
education of his sons had disastrous consequences. Delhi 
continued to be a great centre of learning under the 
influence of Nizamuddin Awliya. Religious and mystical 
literature was much in demand. The main subjects taught 
were Tafsir, Hadith and Fiqh. Attention was also paid from 
this period onwards to the study of Graeco - Arab 
' Aziz Ahmad, An Intelleclual History of Islam in India. (Edinburgh, 1969), p. 56. 
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medicine. Among the famous physicians of the Khiiji age 
were Badruddin Dimeshqi and Jawayni Tlbib.'' 
The first three rulers of the Tughluq Dynasty were 
themselves distinguished scholars. Ghiyath al- Din Tughluq 
learning was generally pietistic but that of his son 
Muhammad bin Tughluq was almost encyclopaedic and he 
had an insatiable thirst for knowledge. He was also well 
versed in the rational, philosophical as well as theological 
science. Firoz Tughluq, under whom two great works of 
jurisprudence were compiled, was a theological scholar. He 
encouraged scholars to spread out in various parts of the 
Sultanate where they were to impart instructions to the 
people in general. He rebuilt several schools and 
constructed new ones. The biggest and the most important 
of them was Madrasah-i-Firozshahi. The last two rulers of 
the Sayyid Dynasty 1434-51 lived in Badaun. Under them 
Badaun became an educational and intellectual centre with 
a large number of schools. The reign of Sikandar Lodhi 
1489-1517 is a landmark in the history of medieval Islam. 
An important feature of this period was his emphasis on 
rational sciences although the chief pre-occupation of 
muslim scholars were sti l l , largely, the traditional sciences. 
He also established schools and invited scholars from 
other parts of the Muslim World.^ 
The Mughal Emperors were great patrons of learning 
and education. Their rule witnessed almost a renaissance 
in the field of ancient and medieval learning brought about 
by the scho^ars of all races and religions and the linguistic 
*/bid.p.52 
^ /bid. p.53 
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communities who flourished hand in glove with one another 
and enjoyed royal patronage without any discrimination ^ 
They established educational institutions in different parts 
of the Empire where boys and girls both received 
education The expenses of the students and the salaries 
of teachers were met from the endowments made to these 
institutions and the students were also provided with 
means of subsistence Besides theology, jurisprudence and 
other Islamic subjects secular sciences were also taught in 
the Madrasas Humayun had founded a Madrasa at Delhi 
Akbar also established colleges at Fatehpur Sikri, Agra and 
other places '' Akbar's educational policy was based on 
eclecticism and provideo for the instructions of Hindus as 
well as Muslims His policy was shaped by his minister 
Path Ullah Shirazi, himself a scholar of rational sciences 
Jahangir issued an edict stating that the property of a well 
to do person or rich traveller, who died without any 
successor, may be utilized for the building and repair of 
schools and colleges Under Shah Jahan and Aurangzeb a 
large number of schools and colleges were established 
During their reigns, foundations of the great religious 
seminary of Farangi Mahall at Lucknow were laid and a 
school was inaugurated at Delhi Madarsa-i-Rahimiyya 
founded by Abdur Rahim, Shah Waliul lah's father, efforts 
were also made to spread theological education among 
communities under the Hindu influence ^ There was great 
extension of education, particularly during the reign of 
*J L Mehta op cit vol II p 15 
' K All, op cit p303 
Aziz Ahmad op cit pS^i 
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Aurangzeb but the content of education remained as it had 
been left by Fath-Ullah Shirazi in the days of Akbar. 
The Dars-i-Nizamiyyah named after Mulla Nizamuddin 
of Farangi Mahall provided instructions in grammar 
rhetoric, philosophy, logic, scholasticism, tafsir, f iqh, 
Hadith and mathematics. This curriculum has been 
criticized for containing too many books on grammar and 
logic and in general for much emphasis on formal subjects 
and too little to useful secular subjects, like history and 
natural sciences or even religious subjects like Tafsir and 
Hadith. Education in Muslim India was not confined only to 
men.^ The princesses of the imperial household and the 
nobles were given tuition in their houses. Some of the 
distinguished ladies are Gulbadan Begum authoress of 
Humayun Namah, Humayun's niece Salima Sultan 
authoress of several Persian poems, as well as Nurjahan, 
Mumtaz Mahal, Jahan Ara and Zeban-Nisa.' '° 
Education in Modern Muslim India had been flowing in 
two streams the conservative stream, which had preserved 
the medieval traditions and much of the medieval syllabi. It 
fought a losing battle with the other streams i.e. of modern 
westernized education 
The oldest of the conservative schools Is that of 
Farangi Mahall at Lucknow founded in the late seventeenth 
century by Muhammad Sahalawi on a property allotted by 
Aurangzeb. One of its early teachers' Mulla Nizamuddin 
evolved a syllabus known after him as the dars-i-
' Sheikh. M. Ikram. op. cil.. pp.628-631. 
'" K.. Ali. op cil.. p. 304 
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Nizamiyya, which came to be taught in a majority of 
conservative schools. The syllabus included Arabic 
grammar, philosophy, mathematics, jurisprudence and its 
principles, scholasticism, tafsir, hadith and sufism. In this 
syllabus there was less emphasis on the traditional 
theological sciences as compared with medieval 
rationalism and mysticism and for this reason it was 
criticized by some orthodox ulama.^^ These ulama, 
Maulana Mohammad Qasim Nanautawi and Maulana 
Rashid Ahmad Gangohi, who had been deeply influenced 
by the teachings of Shah Waliul lah's school, founded a 
more orthodox school Dar al-Ulum at Deoband in 1866. The 
founders of this school were strict Hanafis. 
The second-generation teachers' of Deoband had as 
their head the illustrious Maulana Mahmud al- Hasan 
(1850-1921) under whose direction Deoband achieved an 
international reputation. It attracted students from all over 
the Subcontinent and from South Africa, Central Asia and 
Iran especially Afghanistan. Mahmud-al-Hasan also 
encouraged the establishment in the North-West Frontier 
areas of a large number of primary schools whose students 
for higher studies could join Deoband. He tried to bridge 
the gulf between Deoband and the modernist Muhammadan 
Anglo Oriental College at Aligarh through the exchange of 
scholars.^^ 
The third major theological school was Nadwat-ul-
Ulama founded by a group of middle of the road scholars in 
1894 at Lucknow. Its prime mover was Abdul Ghafur, 
Aziz Amad. op cil,, p 57 
'^/Wrf,p.58 
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Deputy collector in the British government service. The 
manifesto of Nadwat-ul-Ulama aimed at the advancement 
of theological studies. One of the offshoots of the Nadwat-
ul-Ulama was the research and publication institute called 
Dar-al-Musannifin at Azamgarh, which made a valuable 
contribution towards the enlightenment of Islamic studies in 
India.^^ 
Many minor theological schools were opened all over 
the Subcontinent in the late nineteenth and early twentieth 
century. Similar schools came to be founded at Muradabad 
and Darbhanga. Other theological schools were also 
opened at Calcutta, Patna, Hyderabad and Madras. Shia 
theological schools were founded at Lucknow. A school for 
the preservation of Unani, actually Graeco-Arab medicine, 
was started at the close of the ^9^^ century by Hakim Abdul 
Majid Khan in Delhi. The most outstanding of the semi-
westernized school was the Delhi College founded in 1825 
A.D. by the aid of East India Company. J.H. Taylor was 
appointed its principal with a staff of Maulwis. In 1828 
English was introduced as one of the subjects of 
instruction. The remarkable feature of the Delhi College 
was that Urdu was its medium of instruction till 1835.^'* 
The pioneer of Modern Muslim education in India and 
of Muslim freethinking and modern Muslim politics was 
Sayyid Ahmad Khan. The educational programme he 
initiated in 1859 and pushed forward in subsequent years 
until his death in 1898 changed the intellectual, political 
and economic destiny of Indian Muslims and formed the 
'•* Syed Masroor Ali Akhtar Hashmi, Muslim Response to Western Education. (Delhi, 1989) 
Aziz Ahmad, op.cil.. p.60. 
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main bridge of intellectual transition from medievalism to 
modernism. From the outset he realized the necessity of 
using English as the medium of instruction on the one hand 
and of developing Urdu on the other. In 1864 he founded a 
Scientific Society for the introduction of western 
sciences.^^ 
In 1869-70 Sayyid Ahmad Khan visited England and 
observed the educational system at Cambridge and Oxford 
Universities with a view of laying the foundations of an 
educational institution for Muslims, which might later 
develop into a university. In 1874 he finalized the scheme 
of his Muhammadan Anglo Oriental (M.A.O.) College at 
Aligarh. School classes were opened in 1875 and college 
classes in 1878. The college assumed a personality of its 
own as it grew and showed hardly any influence of the 
original Cambridge model. It was meant as its name 
suggests primarily for Muslims but was open also to Hindu 
and other non-Muslim students. 
A number of other Muslim educational institutions 
developed during the late 19*^ century and early 20*^ ^ 
century all over the Subcontinent. A religious welfare 
association, Anjuman-i-Himayat-i-lslam, did pioneer work in 
the educational field in the North West and founded the 
Islamia College at Lahore and Peshawar as well as a 
number of intermediate colleges elsewhere. An Anglo 
Arabic College was developed in Delhi. One of the most 
remarkable experiments in modern Muslim education was 
''/Z)/V/.,p.61 
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the foundation of the Usmania University at Hyderabad in 
1917 with Urdu as the medium of instruction.^^ 
II. Tasawwuf and Its Philosophy 
'Sufi' a word which means an ascetic. It has multiple 
theories of origins. The most common being one who wears 
'suf or woollen cloths. Sufism or tasawwuf is one of the 
sciences, which came into existence in Islam and was 
developed as an independent branch of Islamic learning 
during and after the Umayyad period. This word has not 
been used in the Quran and Hadith. The term Sufi came 
into common usage before the 2"^ century of Hijra. Its 
origins and roots lie in holy Quran and the Prophetic 
period. There had appeared a group of selfless people who 
were practically retired from the busy worldly life and who 
had left all types of luxuries and enjoyment and 
concentrated themselves on the betterment of their 
spiritual upliftment and for pleasing the Supreme Being and 
prayed for protection from the atrocities and kept away 
from political activities in which people were involved. This 
group was later referred to as the sufis. 
The verses of Quran, which describe this world as 
temporary, and fear of the day of judgment and devotion to 
Allah as the highest aim for humanity became their guiding 
principles. A famous German orientalist Goldziher is of the 
opinion that "exaggerated consciousness of sin and fear of 
divine punishment gave the first impulse to Muslim 
asceticism". '^' 
'^  Syed Mahmood. op cit: See Aziz Ahmad, op cil.. pp.6I-63 
" Muzaftaruddin Nadvi, Muslim Thought and iis Sources. (Delhi. 1946), pp. 82-83. 
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In India the sufi phase played a very important role in 
popularizing Islam and attracting others to its fold 
especially in South India and later on in North India. Before 
reaching India Tasawwuf had reached the highest point of 
its development in the 12^ '^  century. 
There had been four important Sufi orders namely 
Chishti, Suhrawardi, Qadri and Naqshbandi. Chishti and 
Suhrawardi sufi orders flourished during the Sultanate 
period and both of them declined during the 14"^ and IS'*^ 
centuries. Two other orders namely Qadri and Naqshbandi 
rose to prominence during the Mughal period. ^^  
The Chishti and Suhrawardi were the most powerful 
and popular sufi orders during the Sultanate period. They 
were introduced into India almost simultaneously with the 
Sultanate of Delhi. They spread out in the country, built up 
their organization and established themselves within a 
short span of time. The entire country from Multan to 
Lakhnauti and from Panipat to Deogir was studded with 
Khanqahs, Jamaat Khanahs and Zawiyahs.^^ 
(i) THE CHISHTI ORDER 
The Chishtis trace their origins to Hasan al-Basri. 
Actually the order derives its name from Chisht, a village 
near Herat where the founder of the order Khwaja Abu 
Ishaq resided for some time in the 12^ "^  century^°. The 
Chishti order was introduced into India by Moinuddin 
Chishti born in Sijistan in 1141 A.D. When he was in his 
'* Gurbachan Singh Talib. Baba Sheikh Faiid. His Life and Teachings. (Patiala. 1973), p.21 
'^  A.J. Arberry, Sufism (London, 1950) See also R.A. Nicholson, Studies in Islamic Mysticism, 
(Cambridge. 1921). 
Aziz Ahmad, op.cit., p.37, Gurbachan Singh Talib, op .cit., p.21 
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teens his father Sayyid Ghiyasuddin died leaving as legacy 
a grinding mill and an orchard. The sack of Sijistan at the 
hands of Ghuzz Turks turned his mind inwards and he 
developed strong mystic tendencies. He visited the 
seminaries of Samarqand and Bukhara and acquired 
religious learning from the eminent scholars of his age. He 
met Khwaja Uthman and joined the circles of his disciples 
and for the next twenty years he accompanied his mystic 
journeys.^^ He travelled through many parts of the Muslim 
world then he turned towards India. He came to India 
before the invasion of Shihabuddin Ghori in 1190 and first 
proceeded to Lahore where he spent some time in 
meditation at the tomb of Shaykh AM Hujwiri. He chose 
Ajmer as his centre and carried missionary activities from 
there. He visited Delhi twice during the reign of lltutmish 
but kept himself away from the centre of political power 
and worked for a spiritual revolution in the country. ^^ 
His firm faith in Wahdat-al-Wujud or Unity of Being 
provided the necessary ideological support to his mystic 
mission, which explains the influence on it of Ibn al-Arabi's 
almost pantheistic ideas. Its mystical practices were the 
same as those of other orders and included dhikr 
(remembrance) and regulation of the breath, which was 
probably an Indian influence, Muraqiba (contemplation), 
and secluded worship. The Chishti held assemblies 
devoted to spiritual music, wore coloured garments, 
preferably light almond. Some of his sayings revealed him 
'^ K.A. Nizami ,op.cit, pp. 182-183. 
^^ Yusuf Husain , op.cil, p.37. 
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as a man of wide sympathies, catholic views and deep 
humanism. 
He interpreted religion in terms of human service and 
exhorted his disciples "to develop river like generosity", 
sun like affection, and earth like hospitality. According to 
him, the highest form of devotion "to redress the misery of 
those in distress, to fulfill the needs of the helpless and to 
feed the hungry. The Chishtis looked down upon 
possessions of private property as a negation of faith in 
God. The Chishtis rejected all worldly goods and material 
attractions. They believed in pacifism and non-violence and 
considered retaliation and revenge as laws of the animal 
world. They lived and work for a healthy social order free 
from all discriminations. 
Their chief guidebook is "Awarif al-Ma'arif" of Shaykh 
Shihabuddin Suhrawardi and the "Kashf al-Mahjub" al 
Hujwiri. These two books give a fairly accurate idea of the 
Chishti sufi ideology.^"^ 
The chief Khalifah of Khwaja Muinuddin Chishti was 
Khwaja Qutbuddin Bakhtiyar Kaki (d. 633/1235) though he 
did not associate himself with the ruler in building the 
political institution of the Delhi Sultanate; he extended his 
moral support to the Sultan in the construction of public 
works and in cultural acitvities^''. He died in the same year 
as his spiritual guide or pir. The mantle of Chishti 
leadership therefore fell on Kaki's chief disciple, Baba 
Farid Ganj Shankar, Baba Farid (b. 1175A.D.) while 
" Saiyyad Athar Abbas Rizvi, A Hisloiy ofSufism in India, (New Delhi. 1978). vol. 
^^  K.A. Nizami, op. c/7.. p.l89 
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advising his chief disciple shaykh Nizamuddin Aulia. He 
stressed that the main purpose in this path is the 
concentration of heart, which can be achieved only by 
abstention from the prohibited means of l ivelihood. King 
Balban showed great respect to Baba Farid (d. 1265). His 
chief disciple Shaykh Nizamuddin Aulia (1238-1325 A.D.) 
was born in Badaun. When he was twenty years old he 
became the disciple of Baba Farid. Shaykh Nizamuddin 
saw the reign of seven Sultans on the throne of Delhi but 
he never visited the court of any Sultan. His disciples 
spread to various parts of the Subcontinent. ^^  Of his 
disciples the chief successor was Nasiruddin Chirag-i-Delhi 
(d.1356) who opposed the religious policy of Muhammad 
bin Tughluq which resulted in persecution of the Chishtis. 
The Chishti order however gained popularity in the time of 
Akbar^^ 
(il) THE SUHRAWARDIYYA ORDER 
This tariqa may be regarded as going back to Diya al-
Din Abu al-Najib al-Suhrawardi owing to his influence upon 
his nephew Shihab ul-din. The Suhrawardiyya order was 
founded by Shaykh Najibuddin Abd al-Qadir Suhrawardi in 
Iraq.^'^ He cut himself off from ordinary society in order to 
lead a life of seclusion and retreat. However the man 
regarded as the real founder of the order was Abu al-
Najib's nephew Shihabuddin Suhrawardi (1144-1234), who 
received his early training in his uncle's ribat. Shihabuddin 
was born at a time when the fate of the whole Muslim world 
^^  Yusuf Husain, op. cii., p. 39 
"* J.S. Trimingham, Tfie Sufi orders in Islam, (New York, 197 i) 
"' Aziz Ahmad,op.c//. p.39; See H.A. Rose. Religious History of Islam, (Delhi, 1989), p.66 
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was hanging in balance. It was during this period of 
insecurity and fear that these events must have influenced 
the mind of the Shaykh. Hence the note of pessimism often 
evident within his work "Awarif-al-Maarif. He expresses 
with a sad heart the decline in moral character of his 
contemporaries. He passed the major part of his life at 
Baghdad. He founded the school of mysticism, which is 
known as Suhrawardiyya after him. His work "Awarif-al-
Maarif is a standard treatise on Tasawwuf extensively 
used in all sufi circles. 
However he was no ascetic living withdrawn from the 
world. Though he passed periods in retreat but often was 
associated with the renowned sufis of the time. He was a 
great teaching Shaykh whose influence is known through 
his pupils as well as his work "Awarif al-Maarif which has 
influenced almost every sufi to this day. Sufis from all over 
the world came to him for training and he himself made 
extended stays at Kanqahs in various towns including 
Damascus and Aleppo. 
The founder of this order in India was Shaykh 
Bahauddin Zakaria. He was born in Multan in 1182 and 
received his education at Bukhara and Baghdad. He was a 
direct disciple of Shaykh Shihabuddin Suhrawardi. The 
Suhrawardi order is one of the oldest to establish itself in 
North Western India. His master directed him to make 
Multan the centre of his activity. In those days Multan was 
the capital of Qabacha the rival of lltutmish.^^ Bahauddin 
Zakaria maintained his hospice in Multan and established 
"^  K.A.Nizami, op cil., p. 189: See also, Murray T. Titus. Indian Islam, A Religious History of Islam 
in India, (Mew Delhi, 1979). 
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good relations "with litutmish. Bahauddin Zakaria and his 
successors at Multan were universally respected and at the 
time of the Mongol invasion of Multan they became the 
spokesmen for the common people. They introduced a 
hereditary system of succession and were able to build up 
large properties.^^ 
Shaykh Bahauddin Zakaria held independent views on 
many problems of religion and politics his ideology was 
different from that of his Chishti contemporaries he 
believed in living a normal balanced life, a life in which 
both the body and the spirit receive equal care. Neither he 
himself fasted perpetually nor did he recommend a life of 
starvation and self-mortification to those associated with 
him.^° Shaykh Bahauddin Zakaria mixed freely with the 
Sultans, took part in political affairs, amassed wealth and 
accepted good honours. He was, probably, the richest saint 
of medieval India. He was of the opinion that rebellion 
against a ruler, even if he be cruel and injust towards his 
people, was not permitted.^^ The nature and extent of his 
contact with the ruler may be gauged from the fact that he 
dedicated his work "Awarif-al-Maarif to the caliph al-Nasir. 
This dedication of a mystic work to a ruler is unique in the 
annals of mysticism.^^ 
The Suhrawardiyya order lays great emphasis on 
conformity to the Shar' and it was Shaykh Bahauddin who 
gave it this orientation. Shaykh Bahauddin's relations with 
the Chishti, Khwaja Qutbuddin Bakhtiyar Kaki (d'1235) and 
^ Sheikh Muhammad Ikram, op. ci J p. 70. 
^° K.A. Nizami, op. cil.. 'p.222. 
' ' Ibid, p.226. 
^^ Ibid, p.252. 
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Baba Farid (d/1265 A.D.) were most amicable. Bahauddin 
strongly discouraged sufis from seeking guidance from a 
number of different pirs, urging them to lay their heads on 
one rather than a number of thresholds. He laid great 
stress on performing Namaz. Like of all eminent sufis 
Shaykh Bahauddin emphasized that meditation and 
contemplation was the expulsion of everything from the 
heart except those connected with God and the company of 
people should be repulsed by constant Zikr repetition of 
God's beautiful names^^. 
Shaykh Bahauddin died in 1263 and was succeeded 
by his son Shaykh Sadruddin and the latter by Shaykh 
Ruknuddin who appointed Syed Jalaluddin Bukhari 
Jahanian Jahangasht as his Khalifah. Sultan Muhammad 
Tughluq appointed him to the post of Shaykh al Islam. He 
had travelled widely and was a scholar with encyclopaedic 
knowledge. He is also known as Jami-al-ulum. He played 
an important role in the propagation of Islam in Sindh. His 
successors carried on his mission in Sindh and Gujarat.^'* 
Another mystic of this period, whom Firoz Tughluq held in 
high esteem, was Shaykh Shihabuddin Yahya Maneri who 
belonged to Firdausia order of Sufism, a branch of 
Suhrawardiyya order. The Shaykh was not only a practical 
guide but also an excellent exponent of theoretical side of 
mysticism. He attached equal importance to Shariat and 
Sufism and died in 1381.^^ 
" Saiyyad Athar Abbas Riz\ i. op. cii. p. 19.i 
"" M.A. Siddiqui. op. cii.. p. 146. 
" YusufHusain. op. cii.. p.49. 
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It was due to these sufis that the Muslim society, after 
the disintegration of the Delhi Sultanate was spiritually and 
morally consolidated. It was through these mystics that the 
distance between Hindu Bhakts and sufis was narrowed 
and the gulf between the ruler and the ruled was bridged to 
some extent.^^ 
(iii) THE QADRIYYA ORDER 
The original founder of the Qadri order was Shaykh 
Abdul Qadir 'Jilani of Baghdad (1077-1166). It is one of the 
oldest of all the mystical orders. It was first introduced into 
India by Muhammad Ghawth who established a hospice at 
Uch in 1428. It was however established in India much 
later under the Mughals by Shah Ni'matullah and Makhdum 
Muhammad Jilani. He settled in Uch, which was the centre 
of activities of the Suhrawardi order.^'' 
Other famous mystics of the Qadri order were Shaykh 
Daud Kirmani and Shaykh Maali Qadri of Lahore. Shaykh 
Daud's hospice also carried on missionary work among the 
Hindus. Two great mystics of the seventeenth century, 
Mian Mir and Mulla Shah Qadri, brought fame to the order 
and since than it has been one of the popular orders in the 
Subcontinent. In India it rose to prominence in the early 
17'" century with Muhammad Mir popularly known as Miyan 
Mir (d'1636) also the preceptor of Shah Jahan's son Dara 
Shikoh and daughter Jahan Ara. Mian Mir was an 
ontological monist deeply under the influence of Ibn al-
Arabl. Jahangir was greatly impressed by his piety and 
^^ Ibid, p.53 
^' Aziz Ahmad, op cii, p. 42. 
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spiritual powers. Shah Jahan visited the Shayl<h at his 
monastery and became one his great admirers. His eldest 
son Dara Shikoh was devoutly attached to the Shaykh. 
After having acquired the exoteric knowledge of the 
Qadriyya order, Dara wrote Safinat al-Awliya and Sakinat 
al-Awliya, both being mystic biographies. His other works 
on mysticism are (1) Risala-i-Haqnama (2) Majma al-
Bahrain (3) Hasanat ul-Arifin. Though the prince knew the 
saint intimately and paid him frequent visits yet for some 
reason or other he became a disciple of Mulla Shah, one of 
Miyan Mir's vicegerents.^^ 
Mulla Shah (d.1661) who originally came from 
Badakshan was a disciple successor of Mian Mir. He 
followed the footsteps of his spiritual preceptor. His belief 
in Wahdat-al-Wujud was even more pronounced than was 
Mian Mir's. He undertook strenuous and self-mortifying 
exercises - Shah Jahan met him in Kashmir and became 
his disciple and about the same time Dara Shikoh and 
princess Jahan Ara also became his disciples.^^ 
The initiation of Ibn al-Arabi into the Qadriyya order 
had made all Qadriyyas staunch supporters of his 
controversial idea of Wahdat al-Wujud. It had also 
produced in them a great source of pride that such a 
famous sufi could be numbered among them.'*° The Qadri's 
were generally tolerant of the non Muslims and this attitude 
must have been one of the formative influence on the 
syncretistic thinking of Dara Shikoh. The order suffered a 
^' John A. Subhan, Siifism Saints and Shrines: An Inlroduclion to the Study ofSufism with Special 
References to India, (Lucknow. 1938), pp. 270-271. 
^' M.A. Siddiqui, op. cit .p. 150. 
'"' Saiyyad Athar Abbas Riz\ i. op. cit.. vol. 11. p. 54. 
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temporary eclipse under Aurangzeb, but it remained on the 
whole the most popular.'*^ 
(iv)THE NAQSHBANDI ORDER: 
Naqshbandi sufi order is the most outstanding sufi 
order in India. It had originated in Central Asia and its 
founder's name was Khwaja Bahauddin Naqshband/^ But it 
is said that its original founder was Ahmad Ata Yasavi. 
This sufi order traced its origin through Bayazid Bistami to 
the first Caliph Abu Bakr Siddique. This sufi order received 
the patronage of Babur. It was established by Muhammad 
Baqi Billah 1563-1603 who came to lndi^vci\jVing'itie.W^ioi 
of Akbar /2 
n djavtili ri ng' i t i e. pi^io/J 
Muhammad Baqi Billah lived in t)e\^\ and attracted a 
large number of scholars and the(?tpgiarvs.^PP€Tnin©nt 
among them were Shaykh Abdul Haq MulTa^#?#F'=irehlavi 
and Shaykh Ahmad Sirhindi popularly known as Mujaddid 
Alf-i-thani who had been initiated by Baqi Billah into this 
order. Shah Waliullah the famous Muslim divine and 
scholar of the 18*^ century also belonged to this silsi lah. 
For nearly two centuries the Naqshbandi order became the 
principal spiritual order in India because of Shaykh Ahmad 
Sirhindi. 
The basic philosophy of Wahdat al-Shuhud was given 
to the Muslims in India by Shaykh Ahmad Sirhindi which 
was his great contribution. Before him the philosophy of 
Wahdat al-Wujud as expounded by Ibn al-Arabi was the 
main sufistic doctrine among all sufi orders. He was 
^' Aziz Ahmad, op. cii. p.42 
"• H.A. Rose. op. cii. p. 70. 
*^ Aziz Ahmad, op cii. p. 40; also M.P. Srivaslava, op cii. p. 132. 
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against the philosophy of Wahdat al-Wujud which he had 
rejected. He was of the opinion that it is wrong to say that 
everything is God because the doctrine negates all 
existence and it is in conflict with reason and religion. So it 
is wrong to say all is God. In its places it is more correct to 
say that all is from God. His opposition of Ibn al-Arabi's 
view of Wahdat al-Wujud which had a pantheistic 
resemblance with Vedanta and its pursuance further would 
lead to un-islamic ideas. This rejection was a great 
revolution in Indian sufism.'*'* His reaction against Akbar's 
tentative religion and syncretism earned him the Emperors 
disfavour but his reformist outlook won the support of the 
subsequent Mughal Emperors'*^. 
It was as a Prince that Aurangzeb established 
contacts with Khwaja Muhammad Masum son of Shaykh 
Ahmad Sirhindi .In his three volumes of letters Wasilat-us 
Saadat, Durrat-ul Taj and Maktubat-i-Masumia, six letters 
addressed to Aurangzeb. Another son of Khwaja Masum, 
Muhammad Naqshband was also in close touch with 
Aurangzeb for many years. His collection of letters Wasilat-
al-Qubul ilallah w'al-Rasul contains several letters 
addressed to the Emperor. Aurangzeb's religious thought 
was thus deeply influenced by the teachings of the 
Naqshbandi Saint and it found expression in his political 
activities too'*^. 
The Naqshbandi silsilah alone considered it not only 
permissible but imperative to establish contacts with the 
K.A. Nizami, op. cit. 
J.S. Trimingham, op. cit.. p.95 
•"^  K.A. Nizami,, had given details of the letters addressed by Khwaja Muhammad Masum to 
Aurangzeb, 6, 122, 194, 220. 221. 227, op. cii.. pp-171-173. 
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rulers and to attempt to influence their thoughts and 
policies The Naqshbandis held that since the life of the 
rulers had deep impact on the life of the people, it was 
necessary to establish contacts with them and influence 
their thoughts and actions ''^ 
Apart from Sirhmdi and his immediate followers 
another important figure in Naqshbandi sufism is Mirza 
Mazhar Jam Jana the sufi poet of 18"^ century who had a 
tolerant attitude towards Hinduism He and his successor 
Shaykh Ghulam All attracted disciples from abroad The 
most important among them was Khalid Kurdi who 
popularized this order onto the Ottoman Empire This sufi 
order declined in India in the 19'^ century but under the 
influence of Shah Wahulah and his followers this order 
again attracted important theologians like Shah Abdul Aziz 
and Sayyid Ahmad Shahid and later on in Bengal under 
Sufi Noor Muhammad and Maulana Karamat AM Jaunpun 
This order had left long lasting influence on the social, 
religious and sufistic life of Bengal and Bihar '*^  
(V) THE SHATTARI ORDER 
The Shattari order derives its inspiration from Bayazid 
Bistami Its ultimate claim ana-Wahdila Shank "I am one 
and have no companion' to express the perfect union of the 
saint with God, may have developed out of Bayazid's 
exclamation Subhani "Glory be to me" ''^ This order is an 
offshoot of the Tayfuri Khanwada and is attributed to 
'' Ibid p H 8 
"* Aziz Ahmad op cil pp 40-41 
" ' F A Qadri, Mughal Relations with Shattari Sufis Abdul Fadfs treatment of Shavkh Mohammad 
Ghauth Gwaiiori in Islamic Culiuie vol LXXIl, No 2, (1999), p 63. See Annemane Schimmel, 
op cil p 40 
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Shaykh Abdullah Shattari, a descendant of Shaykh 
Shihabuddin Suhrawardi. The name Shattar literally means 
speed and is a term applied by the sufis to certain mystical 
practices. Abdullah was the first to receive the title Shattari 
on the completion of such practices.^° 
Abdullah Shattari used to march with his disciples 
with drums playing and banners flying that was his way to 
call people to God. His wandering took him to Iran as well 
as to Bengal and he died in 1485 after rendering some 
spiritual assistance to Sultan Ghiyath al Din Khilji.^'' The 
Shattari silsilah introduced in India by Shah Abdullah 
Shattari reached to its peak under Shaykh Bahlul and 
Sayyid Muhammad Ghauth. The Emperor Humayun held 
Shaykh Ghauth in very high esteem and he received his 
spiritual instruction from one of the leaders of this order. 
In his book Miraj (ascension) he described his 
experiences in the path of spiritual progress making use of 
pantheistic expressions. Muhammad Ghawth was the 
author of several books which dealt for the most part with 
magic incantations and the methods of summoning the 
Jinn. The most notable of his writings are Jawahir-i-
Khamsa and Awrad-I-Ghawthiyya. The saint died in 1562-
63. A.D.^^ 
The sufi saints had an entirely different attitude 
towards the state and the Sultans but this attitude 
underwent change during the different periods of Indian 
history and in fact varied from order to order. The early 
^ John A. Subhan, op cit. p.306. 
'^ Annemarie Schimmel. op c;7 ,p.40. 
" John. A. Subhan, op at. pp. 307-308. 
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Chishti saints Shaykh Moinuddin Chishti of Ajmer and 
Shaykh Nizamuddin Auliya of Delhi and others believed in 
keeping away from the state, so they rejected government 
employment. But the other contemporary order of mystics, 
the Suhrawardi silsilah, considered such attitude as 
irrelevant and mixed with the rulers and bureaucracy and 
accepted government grants and honorific tit les. The 
Naqshbandi silsilah stood for an entirely different approach 
towards the state and the rulers.^^ During the Mughal rule 
the role of the sufis had changed because the Mughals 
founded an Empire by conquering most of the Indian 
Subcontinent, which made them powerful. They had many 
resources and did not require the spiritual power of sufis 
for their successes. Therefore the sufis did not contribute 
to Mughal victories as they did in the case of the Sultans of 
Delhi. The Mughal rulers paid homage to the sufis only to 
fulfil their wishes.^"^ 
III. The Social Scenario 
The antecedents of the reformist movements in the 
Muslim society can be traced back to the Arab conquests 
of the Umayyad period. This period is marked by small 
settlements and the influence of Indian culture on the 
settlers. The Arab conquest initiated a remarkable phase of 
Indian history through a cultural interaction under the 
impact of Islam, which gained prominence with time. 
Three centuries later with the advent of the 
Ghaznavids we see this impact on various fields such as 
" K.A. Nizami, 'The Delhi Sultanate and the Mughal Empire Genesis and Salient Features' Islamic 
Culture, vol. LV, No.3, (1981); p.!83. 
^ Mubarak Ali, op. cit., p. 196. 
academics and administration. With the establishment of 
the Turkish rule by the invasion of Mohammad of Ghor it 
became deep rooted. The rise of Ghorids saw military 
conflicts with the Ghaznavids. The death of Mahmud saw 
the fall of Ghazna and the period of expeditions, which 
followed, changed the face of Indian history. Nearly all of 
Northern India was under Muslim rule at the time when 
Qutbuddin Aibak, the nominee of Ghori, was appointed 
ruler. 
As we pass on to lltutmish and further on with the 
Slave Dynasty to Balban we see that the image of Islam 
rested upon the treatment of rulers of their subjects. Along 
with this the sufi influences played a positive role in 
creating healthy relations between the people of different 
faiths. Unfortunately we come across a very sad picture of 
Islam under Khusro who desecrated Hindu Temples leading 
to the rise of sentiments of hatred for the Khiljis who 
followed them. 
But as we come over to the Tughluqs (1320-1412) we 
enter into an age of reforms, in which conscious efforts 
were made for the welfare of the subjects. Even the barren 
lands came under state management leading to prosperity. 
The effects were so lasting that the invasion of Timur 
during the reign of last Tughluq Sultan did not destroy the 
prosperity which continued even during the Sayyid Dynasty 
after which the rule passed on to the Lodhi Dynasty. 
The most remarkable phase of Indian history in which 
the social, political, and economic affairs gained stability 
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began with the end of the Lodhi dynasty in 1526 by 
Zahiruddin Babur the founder of the Mughal Dynasty. 
The establishment of the Mughal Empire saw the 
reformist trends making their appearance in a manner 
unprecedented. With the beginning of the Mughal period is 
we reach the threshold of modern age. 
The orthodox reactions grew up in the form of 
confrontations during Akbar's time who had created a new 
religion as a matter of policy. His extremism in this regard 
is marked by policies such as permitting gambling and 
drinking and accommodating most visible forms of Hindu 
thoughts and practices like sun worship etc. 
The intellectual bent of mind of Akbar was more 
advanced than his age and the creation of Ibadat Khana 
was the peak. The religious disputes held there divided the 
theologians to such an extent that their quarrels reached 
vulgarity. The Ulama both supported opposed Akbar but 
opposition was not brought under persecution which was 
evidence enough of his liberal attitude and temperament. 
The ethos of this age is also marked by the risk of Bhakti 
traditions which interpermeats the sufi spirit of the early 
periods. 
Akbar's permissive policy was subsequently modified 
by Jahangir who banned the manufacturing of wine and 
intoxicating drugs abolished all inhuman punishments like 
chopping, off of the nose or ears of the culprits. He 
administered exemplary justice of and practiced utmost 
tolerance towards people of-other faiths. Like his father he 
believed in inter-faith understandings. His period is also 
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marked by the reformist movement of Mujaddid Alf-Thani 
Shaykh Ahmad Sirhindi. As the facts indicate, Jahangir was 
under the influence of his wife Nurjahan, who, it is said, 
was the virtual ruler. 
Foreign influence in India from the west had already 
begun. The permission for trade by Jahangir, which had 
hidden, motives other than trade and commerce. This state 
of affairs continued under Shah Jahan who gave full 
latitude to the rise of Maratha power. Events, however took 
a very different turn under Aurangzeb who forcibly imposed 
Islamic Shariah leading to the revolt by Rajputs and 
Marathas, which ultimately led to the downfall of the 
Mughal Empire. 
After the death of Aurangzeb came the fast decline 
and opportunities for Muslims went on shrinking as the 
British power rose. Under the military and political 
supremacy of the British, Mughal kings were reduced to 
mere figureheads and it was at such a time when the first 
organized reformist movement was initiated by Haji 
Shariatullah. He concentrated on the purification of Islam 
by purging it of polytheistic influences. This was probably a 
carryover of the influence of Shaykh Ahmad Sirhindi whose 
contributions will be dealt with in this work later on. 
This movement was carried forward with great zeal by 
Sayyid Ahmad Shahid, the originator of the Mujahidin 
movement, whose influence extended to Bengal. 
New challenges came to the fore after 1857 when 
India came fully under the British rule. Thus began a new 
phase of reformist trends. 
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The most notable and organized Madrasa was the 
creation of Farangi Mahal! (1695) at Lucknow and Madrasa 
Rahimiya, at Delhi by Path Ullah Shirazi and Abdur Rahim, 
father of Shah Waliul lah. The syllabus named as Dars-I-
Nizamiyyah* taught in these Madrasas included philosophy, 
logic, mathematics and scholasticism in the secular 
sciences and tafsir, hadith and Fiqh in the Islamic studies. 
The syllabus was rather overloaded and did not include 
natural sciences and history. These Madrasas represented 
the pattern of conservative education, which came in 
conflict with modern education introduced by the British in 
the 19'^ century. Schools at Deoband, and Nadwa at 
Lucknow disapproved of the movement of Sir Sayyid 
Ahmad Khan founder of the Madrasat ul-ulum and later 
MAO College which ultimately developed into a full fledged 
university. 
Many more Madrasas sprang up in the course of time, 
and a semi-westernized school by the name of Delhi 
College too was created with the help of East India 
Company in Delhi. 
As we see through the Muslim rule in India the ulama 
maintained good and even cordial relations with the 
Sultans. Akbar however curbed their influence under his 
well-defined policy and raised the status of those ulama 
who supported his policies and innovative ideas. 
Islamic mysticism thrived in India under the spiritual 
leadership of sufis of the highest calibre. Hazrat Khwaja 
'Dars-i-Nizamiyyah; a syllabus of religious education current in South 
Asia from the eighteenth century 
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Moinuddin Chishti was in India before the invasion of Ghori 
and the Chishti order continued through the centuries. 
Sufis interpreted religion In terms of service to human kind 
and the Chishti sufis preferred to stay away from the power 
structure of Sultans. 
The sufi philosophy to which the Chishti sufis 
subscribed was Wahdat al-Wujud a principle advanced by 
Mohiuddin Ibn al Arab.i in the 13^^ century. All later Chishti 
sufis Hazrat Nizamuddin Auliya and others subscribed to it. 
Notable among others are Nasiruddin Chiragh Dehlvi and 
Hazrat Salim Chishti. 
Many branches of sufi orders continued to guide 
people in India and strived to protect human rights and 
raise the moral standards. 
The philosophy of Chishti sufis came in conflict with 
the Naqshbandi School advancing the idea of Wahdat al-
Shuhud. Its founder Hazrat Shaykh Ahmad Sirhindi was 
more inclined to formal aspects of religion and considered 
Wahdat al-Wujud as a thought, which opens up the doors 
for the inflow of Vedantic ideas. 
The Chishti sufis refer to Hazrat Hasan al-Basri while 
the Naqshbandis turn to Hazrat Bayazid Bistami. Most 
authentic treatises on sufism include Awarif al-Maarif and 
Kashf al-Mahjub. The spiritual practices of sufis include 
dhikr and controlling of breath. 
Another notable sufi order consists of the 
Suhrawardiyyas who believed in close association with the 
Sultan and accumulation of wealth and properties this 
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tradition was laid down by its founder Shaykh Bahauddin 
Zakariya. 
The other Qadriyya order is close to the Chishti order 
and takes to the spritual leadership of Hazrat Abdul Qadir 
Jilani. Notable sufis like Makhdum Mohammad Jilani Mian 
Mir and Mulla Shah Qadri represented the Qadriya order. 
The Mughal Emperor,Jahangir held them in highest regard 
and held discussions .with Mian Mir who submitted to Ibn-
al-Arabi. 
The attitude of the Mughal ruler Aurangzeb was 
hostile towards the principle of Wahdat al-Wujud which was 
upheld by Dara Shikoh whom Aurangzeb killed brutally. 
Dara Shikoh was influenced by Mian Mir. His calibre as a 
sufi scholar is unique. His great writings include Sirre-
Akbar which is the version of Upanishads In fact the sharp 
differences of emphasis between Chishti and Naqshbandi 
orders led to conflicts which continue even today inspite of 
the fact that Shah Waliullah has reconciled the two great 
principles. 
A minor sufi order known as Shattari echoes the ideas 
of Bayazid and represents a kind of God-intoxications 
which we find with Rabia Basri and which led to the 
execution of Hallaj. In India it was represented by Syed 
Mohammad Ghauth and Shah Abdullah Shattari. 
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At)I^EAKAN'CIE 'Or KIEirCKMIST 
TKIENIDS 
I - Introduction 
II - Shaykh Abdul Haq Muhaddith Dehlavi 
III - Shaykh Ahmad Sirhindi 
I. INTRODUCTION 
The reformist trends in the Indian Muslim society had 
made their first appearance almost v^ith the beginning of 
the Mughal Dynasty It was during the early period of the 
Mughal rule that Shaykh Ahmad Sirhindi (1564-1624), 
popularly called Mujaddid Alf-i-thani, started to propagate 
his reformist ideas not only in the realm of Tasawwuf but 
also in the field of Muslim social and religious life He 
developed the parallel sufistic philosophy of Wahdat al-
Shuhud which to a great extent replaced the earlier sufi 
philosophy of Wahdat al-Wujud His reformist contribution 
in presenting and reviving the original teachings, of Islam 
greatly contributed in diluting the effects of Akbar's Din-i-
llahi which was an amalgamation of heterogeneous 
religious teachings and aimed at consolidating the Mughal 
rule m the pluralistic Indian society.^ 
About the same time Shaykh Abdul Haqq (1551-
1642), of Delhi emerged and carried out his reformist ideas 
in the field of Hadith which had so far been largely 
subordinated to rational sciences The teaching of Hadith 
was not popular in India nor was a complete set of books 
on hadith available in this country Shaykh Abdul Haqq 
Muhaddith Dehlavi was the first scholar who made an 
attempt to popularize the science of Hadith in India but he 
had no suitable successor and so interest in Fiqh, Mantiq, 
and Tafsir continued to overshadow that in Hadith ^ 
Faziur Rahman, hiam. (1 ondon. 1966). 11"'' cd p 204. 
K A Ni/ami.//OTrt/-/-.S/M\A/) \hih,l Haq \fiihaMilh Dehhiu. (Dc\h\. l%4) .p284. 
With the accession of Akbar speeded the growth of 
liberalism in Indian Islam. Akbar's early career was one of 
deep devotion to Islam but the worldliness and deception of 
theologians like Shaykh Abdun Nabi and Makhdum al-Mulk 
Abdullah Sultanpuri, their uncompromising attitude on any 
controversial point of Shariat, their quarrels in the Ibadat 
Khana which passed from tongue to blows and abuses 
disgusted him.^ The mystic in Akbar was thirsty for the 
peace of the soul, first at the fountain of islam. But here he 
found only insincerity, mutual contradiction and violent 
outburst of learning without reason thrown up by the self 
styled pillars of Islam. Nevertheless, he clung to the spirit 
of Islam shaking off the opaque screen of theology and 
unfettered by the outward conformity to the injunctions of 
the Shariat. It is ridiculous to bring charges of apostasy 
from Islam and irreligiousness against him. But the 
liberalism in the age of Akbar was an eyesore for the 
orthodox. They raised their voices against the un-lslamic 
practices of Akbar. There is no denial that the outward 
manifestation of the state of affairs, if judged from the 
orthodox point of view, was complete departure from the 
observance of the faith. Akbar in his reformist zeal 
unnecessarily introduced such things that in the Din-i-llahi 
which were against the orthodox belief. Mulla Abdul Qadir 
Badauni has enumerated some of the innovations of his 
t ime. ^ 
•* Abdul Rashid Bhatt. "Allamah Iqbal on Shaykh Ahmad Sirhindi's Contribution to Islamic 
Thought" in ''Contribution of Sha)'kli Ahmad Sirhindi to Islamic Thought" (eds). by Abdul Ali 
and Zafarul Islam., (Aligarh, 2005), p. 150 
* Mohammad Yasin, op. cit., pp.125-126. 
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In this period only the juristic view of Islam was alive 
whereas the spirit of Islam had died. They were busy in 
hair splitting discussions of the juridical problems of the 
minutest differences, which sufficed to cause perennial 
quarrels among them. They were induced to give Fatwa or 
decision of the sacred law, which often permitted the 
Haram or the prohibited and prohibited the Halal or the 
permitted. ^ 
The policy of reconciliation, which Akbar persistently 
followed throughout his long reign, was naturally calculated 
to hurt and weaken the religious conscience of Muslims. In 
certain cases it outraged their feelings and they felt that 
true Islam was by passed. Mulla Badayuni says that the 
Emperor's aim was to win over his Hindu subjects.^ 
The founding of the 'Divine' faith-Din-i- l lahi, 
completed the first phase of Akbar's dream of setting 
himself up as a superhuman who must naturally wield 
absolute authority over his subjects. Now followed a 
number of royal decrees which left the orthodox gaping as 
to where it would all end. Some of his innovations and 
orders appear today to be presumptions and ridiculous. 
According to Badauni Akbar surrounded himself with 
people who were most ready to accept all his teachings 
without question and those who did not believe in 
revelation or in any religious code.^ 
Akbar did within the next two decades, three things 
which had far reaching consequences for Islam and 
' Burhan Ahmad Faruq\; Miijaddid's Conception ofTawhid. (Lahore, 1943), pp. 15-16. 
"^  fbid.,p.\7: also, K.A. Nizanii. op. cil., p.269. 
' G. Allana. Stujaddid-i-AlfThani in his Eminem Muslims, (Delhi. 1981), p.21. 
90 
Muslims in the Subcontinent. The first was the launch of 
Din-i-llahi on the belief that since Islam had completed a 
thousand years of its life it ought to be replaced by a new 
religion. The Din-i-llahi incorporated creed, rites and 
practices from every religion Hinduism, Zoroastrianism, 
Buddhism and Christianity except Islam. It proved to be a 
total failure, however it succeeded in highlighting the 
religious degeneration and skepticism of the age.^ 
Secondly, Akbar gathered at his court men who 
criticized flouted and ridiculed Islamic beliefs practices and 
personalit ies. Originally he had started seeking for truth in 
different religions but due to the interest and rivalries of 
narrow-minded ulama the quest turned into a campaign 
against Islam. 
Third, and the most important, Akbar acted to change 
the laws and institutions of the country based on Shariah, 
e.g. He abolished Zakat and Jazia, withdrew the prohibition 
of drinking and gambling, discontinued the Hijri calendar 
etc.^ consequently, Islam losts its dominating position 
among other religions. It was constricted and castigated.^° 
Vicent Smith says that a "whole gist of the regulations 
was to further the adoption of Hindu Jain and Parsi 
practices while discouraging or positively prohibiting 
essential Muslim rites". Another historian Wolsely Haig, 
says that Akbar's discourse was never of universal 
* Syed Shahabuddin, ''Shaykh Ahmad Farooqui - Imam Rabbani Mujadid Alf-i-Thani (1564-1626) 
Scholar, Mystic. Political Activist and Revivalist Extraordinary", in Personality of the Month in 
Muslim India. (1988), No. 65, p. 197. 
^ M.A. Haq Ansari, "The lite and Mission of Shaykh Ahmad Sirhindi' in Mohd Taher. 
Encyclopaedic Survey of Islamic Culture Series Su/i Sainis (New Delhi, 1998), I^ " ed., pp.203-05. 
'" Ibid,p.206 
toleration but in practice he accepted the faith in which he 
was bred. V.D. Mahajan writes in the IVIuslim rule in India 
that "as the Hindus had great sanctity for cows, the use of 
beef was forbidden". Ishwari Prasad points out that "The 
Emperor's disregard of the religion of the Prophet which 
was manifest in the rules and regulations issued by him 
further exasperated the learned in the Law and produced 
great uneasiness in the minds of the Muslims.^^ 
The revival of Hinduism in Northern India made the 
conditions worse. Sirhindi laments the situation in several 
letters. In the earlier generation non-muslims freely 
performed their religions rites in Muslim towns but Muslims 
could not practice Islam. If they dared they were put to 
death.^^ 
" Maulana Abul Hasan Ali Nadvi, Saviours of Islamic Spirit Shaykh Ahmad Sirhindi, (Lucknovv, 
1983). vol. I l l , p.90. 
'" MohdTaher. op cil. p. 206. S.A.A. Riz\i. op cii. p. 148. 
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II. SHAYKH ABDUL HAQ 
The disastrous results of Akbar's persecution of 
orthodoxy were so obvious that the ulama had to take note 
of the happenings and seek some remedy. A great scholar 
of this period was Shaykh Abdul Haq Muhaddith Dehlavi 
(1551-1642) his ancestors hailed from Bukhara. Agha 
Muhammad Turk Bukhari was the first to migrate to India in 
the reign of Sultan Alauddin Khiiji 1296-1316 with a large 
party of Turks consisting of his relations' disciples and 
servants and was soon admitted to the rank of the nobles 
of the Sultan. 
Shaykh Abdul Haq Muhaddith Dehlavi was born in 
1551 in a family noted for its piety and learning. His father, 
Shaykh Saifuddin, and uncle, were famous among the 
people for their knowledge of poetry and learning and 
pleasant manners. Shaykh Abdul Haq who received his 
early education under the care of his father proved to be a 
keen and assiduous student. He was able to complete his 
traditional learning at the early age of seventeen or 
eighteen and memorized the Holy Quran in a year. After 
acquiring a good knowledge of Arabic, logic and Kalam, he 
studied under some ulama of Transoxiana. His family 
seems to have then shifted to Fatehpur Sikri and came in 
close contact with Shaykh Abul Faiz Faize and Nizamuddin 
Ahmad Bakshi.^^ Discussions in the Ibadat Khana on 
various religious topics with a view to explore the divine 
truth were too frequent and often embroil ing in nature. The 
ulama had lost all their prestige due to mutual bickerings 
" N. Hanir, Biographical Encyclopaedia ofSufts. South Asia, (New Delhi, 2000), I" ed. pp. 41-42. 
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and quarrels. Consequently members of other faith like 
Hindu priests, Catholic missionaries, Zoroastrians, Jains, 
alongwith other authorities and rationalists were also 
actively associated with these discussions. 
In 1579 Akbar through a Mahzar (representation) 
signed by the principal Ulama Makhdum-ul-Mulk, Mulla 
Abdullah Sultanpuri, Sadr al-Sudur Shaykh Abdun Nabi, 
Qazi Khan Badakshi, Qazi Jalaluddin Multani, Sadr-i-Jahan 
Mufti and Shaykh Mubarak Nagori assumed full power of 
selecting from amongst the decrees issued by the 
Mujtahids, the Fatwa best suited to the occasion and the 
interest of the state. He also assumed the authority to 
issue new orders for amelioration of mankind provided that 
these were not contrary to Nass (the text of Quran & 
Hadith). Shaykh Abdul Haq did not remain for long at the 
imperial court which was not congenial to him.^"^ He 
therefore left for Delhi whence he set off for Mecca in 1586 
on pilgrimage, to acquire further knowledge of theological 
works particularly Hadith. After studying Sahih Muslim and 
Sahih Bukhari under the ulama of Mecca for sometime, he 
came in contact with Shaykh Abdul Wahhab Muttaqi and 
remained under his influence throughout his stay in Hijaz. 
He learnt Mishkat under him.^^ In India, it appears, a desire 
for the study of Hadith was stimulated by the works of 
Egyptian scholar al-Suyuti (d.1505). Inspired by his 
contribution Shaykh AM Muttaqi popularized the study of 
Hadith with a view to making the Vi/ords and actions of 
Prophet Muhammad easily accessible to the Muslims. He 
'•* I.H. Qureshi. op. cil.. p. 77. 
'^  N. Hanif. op. cil.. p.41. 
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aroused among scholars a passion to devote themselves to 
the task of disseminating knowledge and learning and to 
bring back to the Sunnah. 
Shaykh Abdul Haq matured considerably under such 
able tutelage. He acquired the broadminded tolerance of 
his teacher who held that Muslims should not be branded 
as heretics and unbelievers because of even seemingly 
serious errors. Shaykh Muttaqi adopted an attitude of 
neutrality in the matter of Wahdat-al-Wujud. He was neither 
in favour nor against it. His lecturers emphasized the 
Sunnah upon which he patterned his own life and alongwith 
it he also contributed in Tasawwuf. His influence on 
Shaykh Abdul Haq was profound. He taught him Hadith and 
also gave him books on Tasawwuf and even prescribed 
some sufi practices. Shaykh Abdul Haq felt inclined to 
accept the Shaafi school of jurisprudence but Shaykh 
Muttaqi persuaded him to stick to the Hanafi school 
because the majority of Muslims of the Mughal Empire 
were, Hanafis.^^ 
Shaykh Abdul Wahhab Muttaqi initiated him into the 
Chishti. Qadri, Shazili and Madiniya orders and infused in 
him a passion for the service of the faith and dissemination 
of knowledge. He took a practical and balanced view of all 
religious reforms. He made the dissemination of knowledge 
and scholarship the basis of his programme. He surpassed 
all his predecessors in his contribution to Hadith.^'' Shaykh 
Abdul Haq after considerable reluctance came back to 
'^  I.H. Qureshi. op cil., p.80: S.A.A. Rizvi. Mtn/im Reriva/isi Movement in Korihern India in the 
Sixteenth and Seventeenth Centiiiy.p'p. 153-158. 
" /bid,p.]59: also N. Hanif. op. dr.. p. 43. 
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India in 1592 after having spent three years under the 
fostering care of Shaykh Abdul Wahhab Muttaqi. In Delhi 
he started teaching the exegesis of the Quran and hadith. 
He wanted to extricate Islam and the Muslims from the 
mess created by heterodox Sufis and Bhakti Saints, of 
which the disastrous aberrations of Akbar were an 
indication.''^ 
He started a school of advanced learning of Hadith, 
f iqh, and theological studies. About that time there settled 
in Delhi Khwaja Baqi Billah (1564-1103), a Naqshbandi 
Saint who inspired both Shaykh Abdul Haq Muhaddith 
Dehlavi and Shaykh Ahmad Sirhindi. Khwaja Baqi Billah 
also played an important role in the resistance of Islam. 
Both Sirhindi and Shaykh Abdul Haq Muhaddith Dehlavi 
wrote letters to Khwaja Baqi Billah. He was highly 
impressed by the attainments of Shaykh Abdul Haqq whose 
letters were a source of great pleasure to the Khwaja.^^ 
Despite his reputation as a Muhaddith Shaykh Abdul 
Haq was a sufi of great eminence. He had been initiated 
into it by his father Saifuddin. Shaykh Abdul Haq was 
trained in the Qadiriya order and had an emotional 
attachment with the spiritual preceptors as well as the 
founder of the order (Silsilah) Shaykh Abdul Qadir Jilani. 
Shaykh Abdul Haq did not loose his ties with the Qadiriya 
Silsilah but added a new dimension to his spiritual 
accomplishment through the influence and instruction of 
Khwaja Baqi Billah.Shaykh Abdul Haq Muhaddith Dehlavi 
would communicate the teachings of Shaykh Ali Muttaqi to 
'M.H. Qureshi. op. cil.. p.8l 
" .S.A.A. Rizvi, op dr.. p. 159. et". also, K.A. Ni^ami. llayal-i-Shelkh Abdul Haq Muhadith Dehlmi 
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Khwaja Baqi Billah with a view to know Khwaja's reaction 
to them. 
After his return from the Hijaz Shayl^h Abdul Haq had 
given by the idea of pursuing a secluded life and started 
establishing closer contacts with such member of nobility 
as Murtaza Khan and Abdur Rahim Khan-i-Khanan. He 
wrote letters to Khan-i-Khanan and Shaykh Farid Bukhari 
to focus the attention on the vital need of fostering the 
Shariat and strengthening the cause of Sunnah and 
stressing the need to lead the life of a practicing believer 
he urged him to draw inspiration directly from Prophet 
Muhammad. He also criticized the attitude of those who 
tried to subordinate the Shariah to philosophy and interpret 
it accordingly.^° He advised him not to worry about the 
ambiguous and obscure portions of the teachings of the 
Sufis but to skip over the pages containing such 
discussions and to concentrate only upon what was 
unambiguous. The highest of all the affairs relates to the 
guidance, revival and promulgation of the laws of Sunnah. 
In another letter to Shaykh Farid he stressed that the 
Muslims should first of all acquire adequate knowledge of 
the Shariat and Faqih and later on attend to Sufism. He 
argued that one should be Faqih sufi and not sufi Faqih. 
When Shaykh Abdul Haq arrived from Hijaz Shaykh Faizi 
wrote several letters to Shaykh Abdul Haq who preferred 
not to associate himself with faizi believed that his 
associations with Faizi might hinder his mission of reviving 
the Shariat and Sunnat. Shaykh Abdul Haq also explained 
K.A. Nizami, op cit, 
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the theological problems of Sunnis and the supremacy of 
Shariat. He made solid contributions to all the branches of 
theological studies particularly Hadith and beliefs. He 
derived inspiration from Shah Abdul Maali Qadiri who 
advised him to complete his commentary on Mishkat. The 
main aim of all his works was to propagate the superiority 
of Shariah and Sunnah and to bring home to the Muslim the 
importance to Prophet Muhammad and his mission so that 
other methods of seeking spiritual satisfaction from the un-
islamic sources and schools of thought could be checked.^^ 
He was a prolific writer and was the author of books 
and treaties on the exegesis of the Quran, Hadith, Fiqh, 
Tasawwuf, ethics. Philosophy, Logic, history, grammar and 
biographies. His books were widely read but his 
contribution in Hadith was so important that he earned the 
title of Muhaddith. Among his works on Hadith the most 
important are Ashiat ul lama'at fi-sharh al-Mishkat, Sharh-i-
Sufar us Saadat, and Madarij un Nabuwwah. Ashiatul-
lam'at is a Persian commentary on Mishkat al Masabih 
written by Shaykh Waliuddin Abu Abdullah Muhammad b. 
Abdullah Khatib Tabrize (d.1347) and completed by him. 
Abdul Haq commenced his commentary at Delhi in 1611 
A.D. and completed it in 1616 AD. It comprises of four 
volumes and contains a valuable introduction explaining 
some of the technical terms used in the compilation of 
Hadith. Sharh-i-Sufar us Sadaat is a collection of authentic 
traditions relating to the life, character, practices and moral 
teachings of Prophet Muhammad. Another important work 
"' Sheikh Mohammad Ikram, Rud-i-Kausar. (Lahore, 1968), pp. 357-360. 
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on Hadith Madarij-un-Nabuwwah is a detailed biography of 
Prophet Muhammad in five parts and a takmilah 
(conclusion). He also compiled some short treatises on 
Hadith from the point of view of practical utility. Shaykh 
Abdul Haq also wrote Takmil ul Iman wa taqwiyat al iqan 
dar bayan-i-aqaid i-lslam this is a simple exposition of the 
articles of faith for a pious believer. 
The work of Shaykh Abdul Haq on Sufism seeks to 
explain and popularize Qadiri discipline as also to 
reconcile Shariat and Tariqat. The most popular one of this 
category is Miftah-i-Futuh al Ghaib or Sharh-I-Futuh ul 
Ghaib. Another work by him Maraj al-Bahrain seeks to 
reconcile different sufi disciplines, fiqh and Tasawwuf, and 
Shariat and Tariqat. The main task was to create a taste 
for sufism in the faqihs and to inspire the sufis to adhere to 
the laws of Shariat. It severely criticizes philosophy and 
discourages the use of rational thinking in matters relating 
to faith. If the traditional teachings are made subordinate to 
reason all that remains becomes unintell igible and the 
interpretations mostly run counter to the faith. Shaykh 
Abdul Haq adopted a middle course in the matter of 
Wahdat-al-Wujud. He neither favoured those who 
condemned Ibn al-Arabi nor approved of those who 
regarded him as a Qutb. He warned the people against 
falling a prey to the ambiguities and obscurities of Ibn al-
Arabi and advised them to follow the path of peace and 
haromony. One of the most important works on sufism is 
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Akhbar-ul- Akhyar fi Asrar il Abrar which contains detailed 
studies of the biographical accounts of the Indian saints.^^ 
Shaykh Abdul Haq criticizes those who in the name of 
Tawhid (Wahdat-al-Wujud) violated the Shariah and were 
dissolute libertines, these impostors cried Hama Ust (All in 
He). Shaykh Abdul Haq endorsed his father's interpretation 
of the phrases Hama Ust and Hama az Ust, which he 
considered essentially identical. Only the true sense of 
Tawhid explains the significance of the many in the one. As 
long as one remained entangled in the linguistic 
gymnastics then not only the Fuqaha but also a section of 
the sufis too condemned Ibn, al-Arabi's works as 
conflicting to his beliefs. Muhaddith Dehlavi believed that 
Fusus-al-Hikam was written in a special style as the sufi 
discipline was not based on the ideas it contained.^^ With 
Shaykh Abdul Haq's death, an epoch of creative 
scholarship in theological studies, particularly in Hadith, 
came to a close. His greatest concern was to restore the 
Shariat and Sunnat to their pristine purity. His objective 
was not much different from that of Shaykh Ahmad 
Sirhindi. But the two widely differed in their approaches. 
Shaykh Abdul Haq used polite and persuasive language. 
His achievement therefore was positive and tangible. On 
the other hand Shaykh Mujaddid's polemics failed to 
impress his contemporaries. It tends to generate not only 
hatred, mutual distrust and discord among the various 
S.A.A. Rizvi, opcii. pp.161-172; See l.H. Qureshi, op cii. 
' S.A.A. Rizvi, A History of Sii/lsm in India. (New Delhi, 1978), vol. I I , p.95. 
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sections of the Muslims but also inject communal virus into 
the body politic of the country. "^^  
S.A.A. Rizvi, op cit. p.l 75. 
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III. Shaykh Ahmad Sirhindi 
The Muslim community of the Subcontinent in his time 
was passing through a very critical period. Akbar the 
Mughal ruler of Delhi had introduced some policies 
detrimental to Islamic life. His belief was that the religion 
of the Prophet had run its course and should be replaced 
by a new religion. In fact he launched an eclectic religion 
of his own making i.e. Din-i- l lahi. During this period the 
limits prescribed by Islam for the lawful and unlawful were 
rejected, the religious injunctions were practically violated 
and personal whims and desires of the ruling authorities 
were made the arbiter in all affairs. The pseudo sufis on 
the other hand were also misguiding and spreading, under 
the cover of sufism, different beliefs and practices among 
the masses who already had were involved in various forms 
of Shirk under due to the impact of the polytheistic culture 
of India. The ulama, Vi/ho were the guardians of religion, 
were instead using their expertise to justify un-islamic 
practices. Shaykh Ahmad Sirhindi made a tremendous 
effort to fight these evils. With,the help of his disciples he 
made great efforts contribution in reforming the religious 
and spiritual thinking of the Muslims in India.^^ 
Shaykh Ahmad Sirhind was the first and foremost 
revivalist and reformer of Muslim India renowned as 
Mujaddid Alf-Thani. (Revivalist of the second millennium).^° 
The importance of his contributions were more so because 
of its range and timing. He devoted his life for the 
" ' Syed Sabauddin Abdur Rahman, -Hindu-stan Kai Slalin, Ulama Aur Masliaik'h Kai Taluqat Par 
EkMazar, Maarif\o\. 89,'(Azamgarh. 1962), p.B.'JQ. 
"* Fazlur Rahman. Revival and Reform in Islam. A Study of Islamic Ftindamenialism. ed., with an 
Introduction by Ebrahim Moosa. (USA, 2000). p. 167. 
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reformation of both the Muslim society as well as sufism. In 
the backdrop of the introduction by Akbar of a heretic and 
eclectic religion known as Din-i- l lahi, the silence of the 
ulama and sufis was broken by Shaykh Sirhindi who took 
up the cudgels in opposing him and in preserving Islam in 
its pristine purity. Sirhindi defended both the Islamic 
beliefs and practices through his writings called Maktubat, 
the collection of his sufistic and reformist ideas written to 
scholars and prominent figures in different parts of India. 
Shaykh Ahmad Sirhindi was born in 1564 A.D. at 
Sirhind. He traced his ancestory from Hazrat Umar Faruq, 
the second Caliph of Islam, and the family of Hazrat Baba 
Farid the famous Chishti saint. He received his early 
education from his father Shaykh Abdul Ahad who himself 
was a devout saint and an eminent mystic Shaykh Ahmad 
pursued a course of higher studies at Sialkot.^^ 
He was initiated into sufism by his father in the 
Chishti Silsilah^^ who lived in the company of famous 
Chishti saint Shaykh Abdul Quddus Gangohi and had 
received Khilafat from his son Ruknuddin Shaykh Ahmad 
Sirhindi studied Hadith under Maulana Yakub Kashmiri. 
Qazi Bahlul Badakshani taught him some advanced texts 
on Tafsir and Hadith. He later went to Agra where he 
frequented the society of the Chief Minister Abul FazI and 
his brother Faizi and took serious offence of Abul Fazl's 
anti-Islamic attitude. 
S. Inayatullah, 'Shaykh Ahmad Sirhindi". in £/" . Leiden, vol. I. p. 297. 
"* Abdul Qadir .lafri. "Shaykh Ahmad Sirhindi and his Makhlubat" in Conlribuiion of Sheikh 
Ahmad Sirhindi to Islamic Thought.,{ eds.), by Abdul Ali and Zafarul islam. (Aligarh, 2005), p. 17. 
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Shaykh Ahmad Sirhindi's creative life falls into two 
periods; his pre-sufi phase when he wrote works typical of 
a scholar of his time refuting Shiism and providing the 
necessity of Prophethood, and his sufi phase, when he 
produced a range of works suffused with spiritual insight^^. 
But the most important of his reformative work is Maktubat 
which is the collection of his sufistic and reformist ideas 
written to his followers and friends in Persian. These 
letters had been published in three volumes. The first 
volume consist of 313 letters, the second volume of 99 
letters and the third consisted of 114 letters in which 10 
more letters were added thus the total of letters in three 
volumes consisted of 536 letters. These letters had been 
translated into various languages and had played a very 
significant role in reforming the religious and sufistic ideas 
prevalent in his time.^° 
The first volume of the Maktubat contains twenty 
letters addressed to Khwaja Baqi Billah. But the ecstatic 
verses, which Shaykh Sirhindi claimed to have written to 
him, are not found in them. On the contrary, the Shaykh 
affirms in these letters the complete compatibility of his 
mystical insight with the Shariah. His approach of 
uncompromising allegiance to the Shariah is also evident 
from his statements scattered in the Maktubat. For 
instance, he maintains in one of his letter that unless one 
follows the straight path of the Shariah by fully abiding by 
^' Syed Shahabuddin, op. cit.. p. 197 
'"' Alhur F. Buehler. Shaykh Ahmad Sirhindi in Encyclopedia of Islam and the Muslim world, (New 
York, 2004). vol II, p. 632; also Abdul Qadir-lafri. op cil., pp. 22-23 
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all its command in all walks of life, he cannot get the real 
pleasure of the path of Tariqat. 
The historical importance of the Maktubat may be 
judged from the fact that they provide the basic 
indispensable material for the analysis of his thought.^^ 
In this period the sufis had started reforming the 
religion and society by writing letters to their followers. 
This practice was started in India by Shaykh Sharf al-Din 
Yahya Maneri (1262-1380)^^. Shaykh Sirhindi also adopted 
the same technique of writing letters which played a very 
positive role in reforming the social and sufistic orders of 
his time. Nearly seventy of these letters were addressed to 
Mughal officials whom he wanted to win to his views that 
orthodoxy should be revived, superstitious sufi practices 
should be suppressed and that infidels should be 
humiliated. In 1599 A.D. he was initiated into the 
Naqshbandi order by Khwaja Baq Billah who was then 
living in Delhi. Subsequently Shaykh Ahmad Sirhindi 
devoted himself to the propagation of Naqshbandi ideas on 
Tasawwuf. He became a leading pir of the order and wrote 
numerous letters and treatises explaining various points in 
accordance with the sufi doctrine of the Naqshbandis. In 
his letters he expressed ideas considered arrogant and 
controversial in certain circles.^^ Some important 
personalities and scholars of Akbar's court were Mulla 
Mubarak Nagawri father of Abul FadI and Faizi who 
'^ Abul Qadir Jafari, ap. cit.. p.23, cf. also. Sheikh Muhammad Ikram, op. cil., p.285. 
"^ Sheikh Sharfuldin Yahya Maneri was the distinguished saint of the Firdausiya order. He was an 
ardent belie\er in Wahdat al-Wujud. For detail see. N. Hanif. op. cit.. p.200. 
" Yohannan Freidmann, Shaykh Ahmad Sirhindi. An Outline of his Thought and the Study of his 
Image in the Eyes of Posterity. (Montreal. 1971), pp. 77-78. 
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initiated Akbar into heterodoxy, Path Ullah ShirazI who 
headed a committee to examine the rationality of the 
Sharlah and Sharif Amuh" whom Akbar deputed later in 
Bengal to preach his new religion. These people had 
learned Greek philosophy and acquainted themselves to 
some extent with Indian thought mostly by their contacts 
with Hindu pundits at the court. They objected to the belief 
in Prophethood and revelation and denied the need for a 
divine Shariah. To counteract this Sirhindi wrote his first 
book Ithabat al-Nabuwwah which presents the familiar 
arguments on the institution of Prophethood and its 
necessity. He upholds the possibility of super rational way 
to knowledge by referring to the phenomenon of dream and 
mystic-Kashf, and underlines the need of prophetic 
revelation by showing that human reason is incapable of 
establishing truths beyond the world of perception and that 
the mystic Kashf is another alternative which is not 
infallible. The only reliable source is the prophetic wahy so 
far as the establishment of a particular claim to 
Prophethood is concerned. Sirhindi based his arguments 
on the life, message and the work of the Prophet in 
addition to the miracles that he performed. In the case of 
Muhammad his argument centres on the Quran, his 
exemplary life, the perfection of Shariah and its impact on 
society. The Ithbat al-Nabuwwah is a concise and forceful 
work on the subject. Alongwith Prophethood the honour of 
the Companions of the Prophet was also under attack. 34 
^^  Abdul Haq Ansari. "The life and Mission ofSiiaykh Ahmad Sirhindi' in Islamic Culture. (198.5) 
vol. 59,No.2, p.l99. 
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Shaykh Ahmad began his work by attacking the Mahdi 
Movement of Saiyyad Muhammad of Jaunpur by veiled 
criticism of the new religious beliefs of Akbar and by 
opposing the view of Abul FazI and others that belief in the 
Prophet was not necessary for true belief in God.^^ 
He had tried to breach the Gulf between religious 
laws of Shariat and mystical doctrines of sufi tariqa. In his 
opinion ulama who follow the lead of the Prophet are 
superior to the sufis who follow the saints.^^ Again in his 
opinion observance of a single commandment of Shariah is 
more profitable than a thousand years of self imposed 
penance or spiritual concentration. He was of the view that 
the mystical experience ought to be in accordance with 
religious laws; otherwise it will be a fallacy. He held that to 
call Ram and Rahim as identical is a great folly because 
the creator and creature cannot be one. Before the birth of 
Rama and Krishna no one called God by this name. In his 
opinion Prophets in India came and went un-heeded.^^ He 
condemned all such practices that the Muslims had 
adopted as a result of contacts with Hindus. He held that 
Islam being a perfect faith was in no need to borrow 
anything from any other religion. 
One may, perhaps, find the reasons for this attitude in 
the fact that one had seen days when a Muslim was 
" Aziz Ahmad, Studies in Islamic Culture in Indian Environment. (London, 1964). pp. 185-186. 
Sved Shahabuddin, op. oil., p. 197. 
^'^Ibid. p. 185. 
" Aziz Ahmad, op. cit.. pp. 185-186. 
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incapable of enforcing islamic rules and regulations even 
during the reign of a Muslim ruler.^^ 
His real fear was the growing syncretistic trends in 
Muslim society during his period. As described by Tara 
Chand, "The Muslim sufis and saints, especially whose who 
followed the teachings of Ibn al-Arabi became interested in 
the principles of Vedanta and the practices of Yogas, and 
were influenced by them. The Hindu Bhakti Schools spread 
all over India, similarly Tasawwuf spread widely. Even 
Muslims of the upper class considered it necessary to join 
one of the sufi orders and adopt a pir who guided the 
disciples.^^ 
Shaykh Ahmad Sirhindi being a fanatic Sunni wanted 
almost an intolerant treatment for the Shia whom he hated 
bitterly but many of whom held high posts in the 
administration. He considered the company of an innovator 
worse than the company of a Kafir. The worst of the 
innovators according to him are those who bear malice 
against the Companions of the Prophet. God has called 
them Kafir in the Quran. His hatred of the Shias emanated 
from the sense of frustration and jealousy at their political 
ascendancy. He had started his career by writing a 
separate treatise entitled. Raddi-Rawafiz to refute the 
beliefs of Shias. He also wrote letters on this subject.''^ 
Sirhindi explains in the beginning of the epistle that his 
decision to write a refutation was prompted by the 
*^ Sheikh Mohammad Ikram. Modern .\tmlim India and the Birth of Pakistan (1858-1951). (Delhi, 
1950), p.7 
Mahmudul Haq, 'Shaykh Ahmad Sirhindi. (1564 - 1624) U\s Vi.sion ofisiam' in Contribution of 
Sheikh Ahmad Sirhindi to Islamic Thought" in Abdul AM and Zafaiul Islam (eds.), (Aligarh, 2005), 
p. 104. 
•"' S.A.A. Rizvi, op. cit.. p.250. 
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Prophetic tradition demanding that the learned refute 
heretical ideas whenever they appear. He decided to fulfill 
this duty when he observed that some of the Shias who 
frequented these regions boasted and were proud of these 
fundamental principles and spread these fallacies in the 
courts of the princes and kings. 
Shaykh Ahmad Sirhindi described the Shia-takfir of 
the Companions of the Prophet and then launched his 
bitter attack upon the doctrines of the Shias. Their 
adoration of All is similar in excesses to the Christian 
attitude towards Jesus. The Shia books are unreliable and 
must be considered to be as corrupted as the Tawrat and 
the /ny/V.^ ^ 
Sirhindi tries to show that the Shia practice of 
condemning and vilifying the Companions of the Prophet is 
mistaken, degrading and disastrous. Sirhindi's Raddi 
Rawafiz was well received and an indication of its 
popularity is that almost a century later a scholar of 
Wall iul lah's calibre chose to write a commentary on it and 
popularize the ideas therein.'*^ 
In letter No. 33 addressed to Mullah Haji Muhammad 
Lahori he talks about the wretchedness of the ulama-i-su 
and says, "these scholars are captivated by the charm of 
the world and had reduced their knowledge as means to 
get maximum mundane benefits"."*^ 
Yohanman Friedmann. op. cil., pp. 51-52 
"" Mohammad Yasin.-op. cil.. p. 142. 
"•' Hamid Naseem Rallaabadi, Saints and Saviours of Islam. (India, 2005). p. 200, Quoted From 
.Uaklubar Imam Rabbani Mujaddici .Mf-i-Thani Hazrat Sheikh .Ahmad Naqshbandi Sirhindi urdu 
trans, by Hazrat Maulxi Qazi Alamuddin Khalifa Hazrai liaji Hallz. Mohammad Abdul Karim. 
(Hyderabad), vol. I, p. 149. 
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According to Shaykh Ahmad Sirhindi the main channel 
of mischief were the ulama-i-su or the worldly - minded 
scholars who have exclusively taken Fiqh or Jurisprudence 
as the whole Islamic learning. Sirhindi believed that every 
slackness and irregularity that had taken place in matters 
of Shariat and every abstruction which hindered the growth 
and expansion of Islam was due to the wickedness of the 
ulama-i-su resulting in their incompetence. On the issue 
that some ulama quoted the Quran and the Hadith to 
benefit from an impious intention he opined that they 
pretended to prove it on the basis of these authoritative 
texts. The real trouble lay not in the original sources but in 
their wishful interpretation. The ulama played a learned 
jugglery with the language of the Quran and Hadith to suit 
the situation and requirements of their masters.'*'* It was 
this group of ulama-i-su (the impious scholars) who in their 
anxiety to attract and monpolize the favours of Akbar 
created an atmosphere of bickering, intrigue and rivalry in 
the court. To consider them custodians of orthodoxy is to 
give them an importance which they hardly deserved. They 
were custodians of their own interest and not of Shariat 
Law.^^ 
Shaykh Ahmad Sirhindi laments that ulama of the time 
who are the guardians of religion and whose duty is to save 
the masses from Shirk and bidah are themselves involved 
in such practices. Such ulama have become the preachers 
of bidah and destroyer of the Sunnah.''^ To serve their own 
'*'' M. Yasin. op. cit., p. 142. 
""• K.A.K\zsim\. Akhar and religion. (^cM. 1989). p. 78. 
'"^  Mohd. Taher. op. cii.. p. 203. 
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interests these ulama would introduce controversial 
matters in a way so as to help them gain the confidence of 
the rulers which instead of leading to propagation of 
religion, would rather become the cause of ru in / ' ' The 
ulama did not stop at bidah they moved to change the very 
face of religion. Shaykh Ahmad Sirhindi deplored these 
acts as sheer distortion of religion and condemned their 
perpetrators. His warth is particularly directed to the ulama 
of the court who shared the responsibility with heretics like 
Mulla Mubarak and Abul FadI in leading Akbar astray."^^ 
Being superficial and incompetent, they could not defend 
Islam against free thinkers, self-seeking and narrow 
minded scholars. They discredited religion by fighting 
between themselves and condemning each other as fasiq 
and kafir. Sirhindi appealed to the God-fearing ulama of 
the country to realize their responsibil it ies and condemn 
the evils infecting the life of the masses and damaging the 
image of Islam."^^ 
Towards the end of Akbar's reign a struggle for 
succession between his sons ensued. Salim secured the 
support of some influential officials of the court who 
resented Akbar's religious policies. He promised to defend 
the Shariah and ascended throne under the name of 
Jahangir after Akbar's death in 1605 A.D. 
Shaykh Ahmad Sirhindi wrote to the officials that now 
it is the duty of the leaders of Islam the Sadr-Jahan and 
the ulama of Islam that they work for the implementation of 
S.A.A. Rizvi, op. cil., p.251. 
"* HamidNaseem Raflabadi. op cil.. p.l95. 
•^  M. Taher. op cil., p.204. 
the Shariah. The institutions of Islam which have been 
demolished must be quickly restored. He wrote to Abdur 
Rahim Khan-i-Jahan since the king listens to your words 
and gives them weight so it would be really great if you 
explain to him the beliefs of the 'Ahi-I-Sunnat wal Jamaat', 
defend the tenets of Islam and condemn infidelity and 
heresy, and to restore Islamic institutions and to suppress 
anti-Islamic forces.^° 
Shaykh Ahmad Sirhindi, in his letters, says repeatedly 
that the world has sunk in heresy and innovation. He was 
all in favour of Qiyas and Ijtihad provided it was within the 
framework of the Quran and the Sunnah. He argued that 
Ijtihad was not departure from the Sunnah but its 
application to new problems and situation. Only the one 
who followed the Prophet followed God. He condemned 
those ulama and mystics who encouraged deviation from 
Sunnah.^^ 
He turned to the nobles and wrote letters to Nawab 
Murtaza Khan, Shaykh Farid, Abdur Rahim Khan-i-Khanan, 
Mirza Aziz Koka Kan-i-Azam and others exhorting them to 
stop religious vagaries and experiment at the court.^^ 
Shaykh Ahmad Sirhindi believes that mystic 
experience is more valid than logic or philosophy because 
it is a fact and not an assumption or deduction. Philosophy 
was suspect as it is a mere speculation and after all the 
criterion can only be experience. 
Abdul Haq Ansari, op. cil.. pp. 206-207. 
^' K.A. Nizami. "Naqshbandi Inlluence of Mughal Rulers and Politics" in Islamic Culture, vol. 
XXXIX , No. 1 1965, p.46. 
'-Ibid.pAl. 
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In his criticism of the philosophers Sirhindi maintains, 
like al- Ghazali, that human intellect is incapable of 
understanding properly the nature of God without prophetic 
assistance. Greek philosophers did not become aware of 
the existence of the creator despite their intelligence and 
attributed the existence of things to Dahr (time). It was only 
when the prophetic call gradually became stronger that the 
later philosophers rejected the view of their ancient 
philosophers and affirmed the existence of the Creator. 
They would not have been able to become aware of his 
existence without Prophetic help. Some philosophers deny 
Prophethood and even those who accept it reject the 
content of essential parts of the Quran such as bodily 
resurrection and the events connected with it. Their denial 
of God's knowledge lead them to the rejection of divine 
laws. As a result they are ignorant people and must be 
regarded as infidels. 
The harsh judgment passed by Sirhindi on the 
philosophers leads to an equally indignant rejection of their 
natural • sciences. Their geometry, astronomy, logic and 
mathematics are useless so far as hereafter is concerned 
and therefore fall within the category of inconsequential 
things they must not be dealt with except in cases where 
they are indispensable to the strengthening of the science 
of Shariah. 
Shaykh Ahmad Sirhindi asserts that the best sciences 
of the philosophers namely ethics and medicine have been 
stolen f rom- the books of the Prophets. Unlike Ghazali, 
Sirhindi does not discuss separately the merits of each 
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science he lumps together al! the philosophers and all their 
sciences and rejects them in toto. 
Shaykh Ahmad Sirhindi's attitude towards theologians 
was sympathetic although they also are superficial ulama 
and cannot reach divine awareness. Both, the sufis and 
theologians, strive to attain knowledge of God but each 
group understands it in its own way. Sufis maintain that the 
way to attain the objective is the suppression of the evil 
bidding soul (Nafs-e-Ammarah) and the purification of the 
innerself. He understands knowledge as expanded ecstatic 
perception.^^ 
Sirhindi was of the opinion that the rational argument 
of the theologians, though intended to strengthen the faith, 
are likely to have the opposite effect. This weakening is 
caused by the fact that human reason is not capable of 
providing rational proof for certain articles of faith as the 
vision of God in the hereafter or the doctrine of God 
creating the acts of men by creating in men the power to 
perform each act. Both these tenets are correct but the 
rational arguments adduced by the theologians to support 
them are deficient and deficiency creates doubt. Regarding 
the tenets Sirhindi believes in Maturidi School, which, in 
his view, kept aloof from philosophical subtle, lies that he 
opposes in al-Ashari. Sirhindi maintains that articles of 
faith must not be subjected to the test of reason, which is 
i l l-equipped to demonstrate their validity. 
Shaykh Ahmad Sirhindi deals with the theological 
issues mostly in letters to government officials or to sufis 
^^  Yohanan Friedmam. op cii. p.55. 
14 
who are beginning their training and these letters are 
comprehensive statements outlining the proper beliefs that 
ought to be held and the proper practices that ought to be 
followed.^" 
He condemned the study of philosophy and beliefs of 
the Mutazila and their followers and criticizes the 
commentary entitled Tabsir-ur Rahman for it explained the 
verses of Quran rationally.^^ 
One of the most important periods of his life was 
between 1618 and 1622. He spent more than a year in the 
prison of Gwalior and three years with Emperor Jahangir 
and his army. His increasing popularity aroused the 
jealousy of his rivals who poisoned the ears of the Emperor 
and reported him to be dangerous both to the Emperor and 
the state. The Emperor had faith only in ascetics and 
Hermits. He could not tolerate the widely popular sufi in his 
land. Perhaps Asaf Jah and some others nobles had a 
hand in this intrigue against the Mujaddid. The matter was 
worsened still by his refusal to bow before the Emperor. 
The Shaykh would not agree to it because Sajda is 
exclusively due to God and to no one else; consequently, 
he was imprisoned at Gwalior.^^ 
He fearlessly faced the displeasure of an absolute 
monarch and chose imprisonment rather than to renounce 
his own beliefs and principles. He stood firm as a rock 
against the tide of Mughal heresy introduced by Akbar. He 
"/6W., pp.55-57. 
S.A.A. Rizvi, op. cil.. p. 225 
Muhmmad Farman, "Sheikh Ahmad Sirhindi" in M.M. .Shanr(ed.)..'/ Hisioiy of Muslim 
Philosophy. India, 1966. \o l . I I . p. 87.S; also sec Muhmmad Aslam.Mahangirand Sheikh Ahmad 
Sirhindi" in Journal of the Asiulic Society of Pakistan. (1965). vol. 10. No. 1. p. 136. 
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is called Mujaddid because he started the movement of 
purifying Islam and restored its traditional orthodoxy. This 
courageous stand against un-lslamic practices resulted in a 
religious renaissance in India. He trained a group of 
disciples and asked them to make people realize the 
importance of the Sunnah and to counteract the forces of 
heresy and to observe and make others observe the tenets 
of Islam.^^ 
The Influence of Indian culture had its impact on the 
Muslim society. Another factor of the religious 
degeneration of the Muslims was the impact of ignorant 
and misguided sufis many of whom sacrificed animals at 
the tombs of sufi saints. Most of the sufis held musical 
sessions or Sama, indulged in spiritual dances or 'raqs' 
and celebrated the birth of the Prophet (mawlud). They 
cared more for dhikr (divine remembrance) and fikr 
(contemplation) than farz and Sunnah and indulged in 
spiritual exercises and neglected prayers in assembly. The 
novices had developed strange ideas about their masters, 
as they believed that they had the power to deprive them of 
their spiritual attainment if they became angry and could 
secure God's, pardon for their misdeeds if they were 
pleased.^^ 
He started a vast correspondence with men of 
eminence in different countries. These epistles were widely 
circulated. They expounded religious truths and laid great 
emphasis on Ittlba-i-Sunnat. He also enlisted the great 
nobles of court as his disciples and used them bring about 
Muhammad Farman, op. dr.. p. 875. 
S. A. A. Rizvi, op. cil.. p. 252: also Yohanan Friedmann, op. cil. p. 70. 
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a change in the life of those circles and also to influence 
the Emperor towards a change of heart. When Akbar died 
and Jahangir succeeded, the Shaykh started a campaign 
among people to take a vow not obey any orders 
contradictory to Islam.^^ 
Shaykh Ahmad Sirhindi's reforms can be easily 
divided into three categories (1) call to the Muslims to 
follow the Sunnah and discard heresy of bidah (2) 
purification of Islamic mysticism from the practices and 
thoughts which had crept into it through non-muslim 
influences (3) emphasis on Islamic laws. Heresy implies an 
innovation^° and the ulama gave a new name to the 
innovation introduced into Islam namely Bidat-i-hasana i.e. 
though that it was an innovation but not sinful. Under this 
every distorted version of the Quran and Shariat or any 
purposeful interpretation was regarded agreeable and 
admissible. The Mujaddid waged a regular war against this 
evi l . His Maktubat are full of references to it. He advised 
the ulama to interpret the Quran and Hadith as it has been 
interpreted and understood by the religious heads of the 
past and in the light of the precedents set by their 
actions.®^ He quotes many sayings of the Holy Prophet 
according to which heresy misled people and uprooted the 
traditional practices. When heresy creeps into religion it 
deprives the believers of traditional practices and in course 
of time Sunnah would disappear and heresy would prosper. 
Thus, heresy is a cutting axe to religion while Sunnah is 
' ' Burhan Ahmad Faruqi. op. dr.. pp. 22-24. 
^ M.M. Sharif, \'ol. II op. cii, p.876. 
*"' Muhammad Ya.sin. op. dr.. p. 143. 
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the guiding star and so to strengthen Islana heresy must be 
uprooted. 
According to Shaykh Sirhindi those who subscribed to 
Wahdat al Wujud began to care little for the Shariah as 
they believed that the goal of the Shariah was to attain 
knowledge and if any one realized the truths of Wahdat al-
Wujud he will not have to perform the duties of the 
Shariah. Sirhindi referred to these ideas and practices in 
his letters and denounced them as Shirk, Kufr and bidah. 
He urged upon sufi teachers and mashaikh to discard these 
evil practices and reform their lives. Sirhindi did not 
distinguish between good and bad innovations and 
denounced every innovation as bidah as he believed that 
every bidah changes the recommended course of doing 
things and replaces the Sunnah.®^ 
He was a prolific writer as a part of his revivalist 
movement he produced several useful works. The following 
are worth mentioning 
^. Ithbat al-Nubuwwah (Arabic) 
2. Radd-i-Rawafid (Persian) 
3. Risalat al-Tahliliyyah (Persian) 
4. Sharh-i-Rubaiyat (Persian) 
5. Maarif-i-Ladunniyah (Persian) 
6. Mabda Wa Ma'ad (Persian) 
7. Mukashifat-i-Ayniyyah (Persian) 
8. Maktubaf^ (Persian) 
°" Mohammad Taher. op cii. p.203. 
*' A.F.N4. .Abu Bakr Sicldiqui. -iVlakiiihai Imam. Rabbani: An A.sscssmcnl" in Islamic Studies 
Quarterly. (Islamabad. \^'&^). No. 2. vol. 28. p.l.i9. 
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Tasawwuf had taken complete possession of the 
hearts of the Muslim community contrary to the 
Monotheistic, personal, transcendent God of Islam. 
Pantheistic conception of deity had taken root. Hence most 
of the liberal sufis declared that Tariqat is something 
different from Shariat. Tariqat was the substance and 
Shariat only its shadow. Consequently non-conformity with 
the Shariat or the path adopted by the Prophet to attain the 
direct experience of God did not disqualify the ulama from 
spiritual communion. Therefore according to the Mujtahid 
the sufis under the cloak of Tasawwuf had misled people 
from the path of Shariat. Shaykh was the first and the 
greatest among the mystics of Islam who expressly and 
strenuously opposed the pantheistic conception of Tawhid 
known as Wahdat al-Wujud.^^ 
For the first time in the history of sufism a mystic of 
his calibre discussed the mystic experience and clearly 
distinguished between the Prophetic way and the saintly 
way to God and judged the latter in the light of the former. 
Shaykh Ahmad Sirhindi reviewed the whole history of 
sufism and explained the ideas and practices that were 
within the bounds of the Shariah and what must be 
condemned as an aberration.^^ As a sufi he believed that 
the mystics were also liable to err in their kashf the same 
way as the Mujtahids. All those aphorisms of the monists. 
Pantheists and other sufis who uttered expressions 
contrary to the beliefs of the pious Sunnis, and 
irreconcilable with the Shariah, should not be interpreted in 
•^  M. Yasin. op. dr.. p. 14."i 
" M. Abdul Haq Ansari. -Sullsm and Sliana" in HaimlardIslamicii.'i. (1987). vol. X. p. 85. 
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their literal sense but be glossed over by means of some 
allegorical explanations as having emanated from a state 
of Sukr (ecstasy). He was more critical of such utterances 
particularly of the aphorism of Ibn al-Arabi.^^ 
The doctrine of monism (pantheism) had a great hold 
upon the minds of the people. It was accepted both by the 
mystics and the philosophers. Some of the great mystics 
had declared the experience of monism as the Summum 
bonum of their attainments.®^ The Mujaddid explained his 
C O 
convictions and experience in philosophic terms 
Before Ibn al-Arabi sufis such as Bayazid Bistami and 
Mansur al-Hallaj had expressed their ideas of unity and 
union in a state of ecstasy, but it was Ibn al-Arabi who 
seems to have been the first to interpret his own mystic 
experience of Tawhid or unity in such a way as to be 
intelligible to others and strenuously maintained that 
Wahdat al-Wujud is the very essence of Islam.®^ The 
concept of Tawhid as advanced by the Mujaddid himself is 
that we cannot know God through Kashf-o-Shuhud or 
intuition and mystic experience. Hence we should revert to 
revelation and to Ulama-i-Zahir or the scholars of Shariah 
because their concept is derived directly from revelation. 
Mujaddid discusses dhat-o-sifat or the being and the 
attributes of God on the principles of theologians and here 
S.A.A. Riz\ i. op cil.. p. 257. 
**' I.H. Qureshi. Shislim Comnumity of Indo-Pakisian Siihconiinen/. op. cil.. p. 152. 
*^ Mir Valiuddin, -Reconciliaiion between Ibn Arabi Wahdal al-\Vujud" and Mujaddid Wahdat al-
Sliuhud in Islamic CulnirL'.(\'-)5\). vol. 25, No. 1-4, p.45. 
' Burhan Ahmad Faruqi, op cil. pp. 80-81. 
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he follows not only the Asharite School but also the 
Matur ld i tes/° 
There are three stages of Sirhindi's experience. The 
first stage is where he sees the world as one with God. The 
second where in he sees the world as a shadow of God 
different from God yet in some sense one with Him. And 
the third wherein he sees God completely different from the 
world and absolute.^^ 
It is at this stage he clearly realizes that mystic 
experience has no objective validity with regard to dhat-o-
sifat or the being and attributes of God. Whatever is known 
through mystic intuition is merely a subjective experience 
without any objective validity whatsoever. Consequently, 
Iman-bil-ghaib or faith in the unseen is unavoidable. If it is 
possible for us to get to know anything besides this about 
God that is through revelation. Therefore we ought to 
follow the theologians as they derive their conception of 
the being and attributes of God exclusively from revelation. 
But the nature of his Ihata or comprehension Maiyyat or co-
presence, qurb or nearness is beyond our understandings. 
The Mujaddid believes that Divine attributes show 
that they are of two kinds: negative or positive. The 
negative attributes again are of two kinds, firstly, those, 
which are meant to deny all imperfections in God's being, 
secondly, those which indicate his beyondness. Again, 
positive attribute are also of two kinds, firstly, relative 
attributes which are relative true of him e.g. Qidam or self 
''° Ibid. pp. 117-118. 
" Muhammad Abdul Haq Aiisari, •Suilsm and Sharia', in llcmiddicll.slamiciis- (\987). vol. X, p.86. 
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subsistence. Azaliyyat or Eternity, Wujub or Necessity and 
Uluhiyyat or Divinity. We affirm these attributes of him only 
because the attributes opposite to them are signs of 
imperfection and in comparison with these attributes 
denote perfections. Secondly, essential attributes which 
adequately describe His nature and are absolutely true of 
Him. They form part of his essence e.g. Hayat or life, ilm or 
knowledge Qudrat or power, Irada or wil l, Sam' or hearing, 
basr or seeing, Kalam or speech and Takwin or creation. 
Mujaddid maintains that His sifat or attributes are other 
than and in addition to His dhat or Being and that the world 
is the Zill or effect of His attributes. Hence the Mujaddid 
follows the Maturidite School. However, he corroborates 
the conception on the basis of his mystic experience as 
well and maintains that according to it too the attributes 
are not identical with the Being and that the Being of God 
is perfect by, and in itself and does not stand in need of 
attributes for His perfection. God is mawjud (has existence) 
but He exists by His own being by His ov\^ n self and not by 
Virtue of the quality of Wujud or existence, which has been 
added to this Being.''^ 
His attributes, existence, life, knowledge, power etc. 
are the Ta,yyanat or determinations or the descents of His 
Being. Indeed the Mujaddid would avoid the use of the term 
of tanazzul or ta'yyun because it tends to signify identity. 
According to him the Sifat or attributes are the azial or 
effects of the dhat or being and the world is the Zill or 
effect of the Sifat or attributes. 
''' Abdul Haq Ansari, Sujlsm andShaiia. A Sludy ofShoykh AhmadSirhindi 's Efforts to Reforms 
Siijism. (Leicester. 1986); for details sec Ikirhan Ahmad laruqi, op. cii.. pp. 123-126.. 
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The Sifat-i-Takwin or the quality of creation of the 
world, the world in its Zill i.e. its effects and not its tajalli 
that is its mode. Thus the existence, the life, the 
knowledge, etc of the finite beings is the result of the 
mixture of adam or non-existence and Wujud or existence 
etc.^3 
Shaykh Ahmad Sirhindi insists that there is absolutely 
no relation between the world and its unique Creator 
except that the world has been created by Him and is a 
sign that indicates His hidden attributes. The Mujaddid 
holds that the essence of man is the soul and soul is the 
creation of God. However the soul does not belong to 
alam-i-khalq or the universe of process to which material 
things belongs it belongs to alam-i-amr or the universe of 
instantaneous creation. It is incomparable and inexplicable. 
But the soul has been interwined with the alam-i-khalq 
where it has been given a body. This has aroused in it 
certain new tendencies e.g. to sin and to disobey God. This 
state of things has given rise to the need of purifying the 
soul and encouraging and strengthening its original 
inclination. The tendency to disobey God is the 
fountainhead of all evils and vices. But inspite of sin and 
disobedience the soul preserves the capacity of 
overcoming vice. For purification, there begins to arise in It 
a state of repentance. This is called nafs-i-lawwama having 
progressed further it attains to another stage where it 
achieves perfect harmony with the divine Will to act. 
Terminologically this stage of spiritual development is 
" Christian W. Troll. Muslim Shrines hi India - Their Character, l-lislor\' and Significance; (Oxford 
University Press, 1989). pp. 297-298; .see Burhan Ahmad l-aruqi. op. cit.. pp. 127-131. 
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called nafs-i-mutma'inna. This is the zenith of human 
perfection and the highest end for man. Indeed it is the 
very purpose of the creation of man. The attainment of 
nafs-i-mutmainna or beautiful self is called the stage of 
abadiyyat of servitude. "Abadiyyat is attained when man 
becomes absolutely free from bondage to everything other 
than Allah. It means that love of God is not the end in itself 
it is only a means it is a means to dissociate oneself from 
ma siwa Allah or things other than Allah and to achieve 
abadiyyat or servitude. There is also another relation 
between man and God, marifat and cognit ion. But the true 
marifat or cognition only means that man should realize 
that he is incapable of knowing God.^"* 
Pantheism was the real bane of Islam. The Mujaddid 
knew its fallacies and he denounced it vehemently. He 
based his stand on the training he had received from his 
father and his Shaykh Khwaja Baqi Billah. The state of 
Pantheism was revealed to him shortly after he had 
adopted the Naqshbandi way of approach to reality. He 
experienced all the secrets of Tajalli-i-'Zati' or vision of 
being. Then the light of God and His Attributes dawned 
upon him and this according to Ibn-al-Arabi is the ultimate 
end of sufism. For years he kept thinking that he had 
reached the state in which he had realized the ultimate 
truth but all of a sudden this state vanished. Then he came 
to realize that union with God is only experimental and not 
existential. God is not and cannot be one with anything. 
God is God and the world is world. Whatever the 
'" Burhan Ahmad Faruqi. op. cil.. pp. 134-138; also Abdul Haq Ansari, op. cil.. p.87. 
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theologians said in this respect was true. As the Mujaddid 
loved pantheism in the early stage of his life yet with the 
new revelations the veils were lifted and reality appeared 
to him in its true form. This world is merely a mark of the 
existence of its Creator and it merely reflects the various 
attributes of the Lord. 
To the followers of Ibn-al-Arabi pantheism is the final 
stage of sufistic perfection which in reality is nothing but 
one of the states experienced by every devotee. Mujaddid's 
first experience was the result of his "intoxication" because 
of his love for God and in his intense longing he had been 
so submerged in emotion that he had come to feel that he 
was not separate from Him. The Mujaddid says I had 
accepted pantheism as it was revealed to me not because I 
was directed to it. Now, I denounce it because of the right 
revelation of my own which cannot be denied. ^^  
He was against the philosophy of Wahdat-al-Wujud 
which he had rejected and in its place he gave a new 
philosophy of Wahdat-al-Shuhud. He was of the opinion 
that it is wrong to say that everything is God because this 
doctrine negates all creation and it is also in conflict with 
reason and religion. So it is wrong to call all in God or 
Hama Ust. In its place it is more correct to say that all is 
from God that in Hama-az Ust. In his opinion it is wrong for 
a sufi to cry, out 'Anal Haq' i.e. I am the truth. In his 
opinion the mystical relation with Allah was that of love and 
not that of union with Allah. ''^  
" M . M . Shan Cop cil. 
"^  Aziz Ahmad, Studies in Islamic Cullurc in r/w Indian Environmeni. (I.ondon 1964). 
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Shaykh Ahmad Sirhindi's first observation of this 
doctrine of tawhid-wujudi is that it is not the tawhid of the 
Prophets. The Prophets do not teach that the Being is one. 
They only teach that God is one they did not say that 
nothing exists besides God. They only say that there is no 
God besides Allah. Contrary to Ibn al-Arabi's Tawhid 
Wujudi they teach that the world exists, that it is other than 
God and different from Him, that God shares nothing with 
the world. The Prophet's religion is based according to 
Sirhindi on the premise of duality rather than the identity of 
God and the World. It separates the creation from the 
Creator. The Mujaddid also observed that Ibn al-Arabi"s 
theory of Wahdat-al-Wujud conflicts many fundamental 
principles of Islam. It provides for instar^ce a justif ication 
for idolatry since the philosophy identifies the world with 
God, so the worship of any object is the worship of God. '''' 
The Mujaddid was a great religious enthusiast. The 
movement that he started in religion is still continued by 
his followers in various parts of the Muslim world. His 
heritage is indispensable for a modern reconstruction of 
religious thought in Islam. He was a sufi but he did not 
think of sufism as the sole aim of life. For him it was 
merely a means to an end, the end being complete and 
unconditional adherence and fidelity to the Quran and the 
Sunnah. The Mujaddid believes that Tasawwuf is 
essentially a Tariqa to purify oneself to attain strong 
conviction in the truths of the Prophet's revelations, to 
" Abdul Haq Ansari, op cii.. Quoted i'rom Maklubal No. 31, Maktubal Imam [^abbani urdu 
translation by Hazrat Maulvi Qazi Alamuddin Khalifa Ilazral Haji. liaHz Mohammad Abdul Karim 
Vol. [ Hyderabad, pp. 141-142. 
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obey the command of the Shariah most honestly and to 
make obedience absolutely selfless for nothing but for the 
pleasure of God. It is a way to be the most honest and 
sincere servant of God. It is neither a pursuit of mystery 
nor an exercise in deification. 
The mission of Mujaddid A!f thani, the religio-political 
reform movement of the official Islam to establish an ideal 
Muslim state according to the orthodox notions, was taken 
up and continued by Shah Waliul lah Muhaddith Dehlavi 
another Mujaddid of Islam in India in the following century. 
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I. INTRODUCTION 
Qutubuddin Ahmad bin Abdur Rahim popularly known 
as Shah Waliuilah was born in 1703 A.D. in the vicinity of 
Delhi. He was not only a Mujaddid of the 18'^ century but 
also an outstanding scholar of Islamic sciences. His period 
was one of the most emotional chapters of Islamic 
revivalist movements in the Indian Subcontinent. A 
revolutionary Indian thinker, and a theologian of pre-
modern India, Shah- Waliuilah was born in a period of 
multiple crisis, both political and socio-religious, that 
confronted the Muslim world in general and the Muslims of 
the Indian Subcontinent in particular.^ Shah Waliuilah 
played an important role in safeguarding Islam from 
accretions and many syncretistic ideas and guiding the 
Muslim ummah in their intellectual and spiritual realms. He 
served as the mentor of Muslim ummah through his 
remarkable, writings, revelations and spiritual attainments. 
Shah Waliuilah was born in the stormy days of 
religious decadence when people were divided in sections 
and subsections.^ The conditions in the country were 
extremely bad there was political instability and a state of 
insecurity. The people had no peace of mind and no safety 
of life, loot and plunder feuds and fighting's had spread 
everywhere. Disintegration had set in the Mughal Empire 
and the Muslims were split among themselves. 
' Abdul A!i. • Role of Shah Waliuilah us a Renovator of Islam with Special Reference to Tasawwuf 
in Abdul Ali (ed.). Bulleim oj Ihc Insliliile of Islamic Siiulies. (Aligarh. 2004). p. I. 
-G.N.Jalbdni. Teachings of Hazral Shah Wahullah \hihacklilh. Dchlavi, (Odhi. 1988), p.I. 
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Consequently they suffered much at the hands of the 
Sikhs, Jats and Marathas.^ 
Shah Waliullah compared the conditions prevailing at 
the time of the glorious periods of Islam with the conditions 
of the Muslims of India in his own age. Shah Waliullah tried 
to reach a healthy solution of the complex problems and 
waged a war against the prevalent evils and tried to 
remove the crust of innovations and indifference on the 
surface of Islam. He wrote numerous books on Traditions, 
theology and mysticism. He became the founder of a 
school of Hadith and Tafsir. He translated the Quran into 
Persian. He tried to mould the life of the Muslims according 
to the Islamic conception of a perfect man."* He believed 
that religion alone had been the source of strength and 
power for the Muslims and their decline was the direct 
result of their apathy towards it. His chief concern 
therefore was to call the Muslims back to the teachings of 
Islam. He bent all his energies towards purifying the 
Islamic ideals from all unhealthy influences thus providing 
them with a fresh intellectual ground to meet the 
challenges of the time. He was fully aware of the gap 
between the patterns of life as enunciated in the Quran and 
the Sunnah and the one, which the Muslims had devised 
for themselves.^ 
The activities of Shah Waliul lah Dehlavi in the 
political field are particularly noteworthy. Under the later 
' G.N. Jalbani, Life of Shah Waliullah. (Delhi, 1980). p.43. 
Muhammad Yai in, op c/7.. p. 152. 
^ M.M. Sharif, op. cit, p. 1558; see Shallque Al i Khan, 'The Nationalist Ulama's Interpretation of 
Shah Waliullah's Thought and Movemcnt-I'ed. Mohd Taher. Encyclopedic Sun'ey of Islamic 
Cullure. Muslim Palilical Thought in India, vol. 14. (New Delhi, 1998). p.77. 
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Mughals the disintegration of the Mughal Empire was 
complete. He took keen interest in politics and concluded 
that financial breakdown and the oppression of petty 
tyrants were generally responsible for the political unrest 
and revolt. He also tried to draw the attention of the ruling 
chiefs and the nobility to these evils but he did not get 
success and came to the conclusion that the political 
supremacy of the Mughal Emperor could not be restored 
unless the jarring factors of political dissension especially 
Jats, Sikhs and Marathas were weeded out from the 
political field.^ 
In 1739 Delhi was attacked by Nadir Shah he was 
however interested only in loot and plunder. The result of 
that plunder was that the Muslims suffered the most, the 
rebels and plunderers, gained added strength. Delhi was 
attacked by the Jats who took away what they could lay 
their hands on. Shah Waliullah therefore wanted to contact 
the persons in authority. He generally sent them his 
suggestions. Which sometimes helped them to become firm 
and steadfast against possible threats. Shah Waliul lah had 
pinned his hopes on Najib ud Daulah who was the only top 
official who had the ability to run the administration 
smoothly in those hostile conditions. Jats, Marathas and 
Sikhs had wrought havoc and were a constant danger to 
the life and property of the Muslims. The guerrilla activities 
of the Marathas and other marauders increased 
considerably. Both the Muslims and the state could not 
stand their repeated attacks any longer. Finding no other 
' Mohammad Yasin, op cii.. p. 15i. 
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way to get out of this critical situation, he wrote a letter to 
Ahmad Shah Abdali to invade India/ Encouraged by this 
strife and appeal, Abdali marched on Panipat and the 
Marathas suffered a crushing defeat. This was one of the 
decisive battles of history and wiped off the chances of the 
establishment of the Maratha Empire in the entire 
Subcontinent. This battle was fought in 1761 A.D. in the 
plains of Panipat. The Maratha despite their great military 
might suffered a crushing defeat their losses were terrible 
Q 
and their power was completely broken. 
Shah Waliullah did not confine his activities to 
preaching and writing of books. He remained vigilant and 
watchful all the times towards the changes in the political 
situation of the country. Islam could maintain it pristine 
purity and flourish only when there was a strong power 
behind it. The life of Muslims was radically opposed to the 
spirit of Islam and its teachings. Absence of unity and lack 
of discipline kept them poles apart and at daggers - drawn. 
They stuck to blind imitation with the result that they failed 
to face the hard realistic and serious thinking. All 
disciplines, including Islamic law, were recklessly ignored 
with the result that they fell an easy prey to superstitions 
and innovations. Sufis were hollow and had no knowledge 
of the Holy Quran and the Traditions. Rationalism and 
philosophy had considerably influenced the people and 
created doubts in their minds about the truth of religion. 
Thus they began to test everything including faith at the 
touchstone of reason. Shah Waliullah presented true 
^ G.N. Jalbani, op. cit.. pp. 44-47. 
* l.H. Qureshi. Ulema in Politics, p. 113. 
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philosophy before them, and showed to them that 
philosophy proper is one, which is enshrined in the 
teachings of the Prophets.^ 
Analyzing the conditions then prevalent, he preferred 
to fight with his pen rather than with sword. He worked 
untiringly to produce a long list of books in both Arabic and 
Persian trying to build up a religious philosophy for the 
Muslims who needed a new approach to life in this age of 
catastrophe. He diagnosed their spiritual ailments and tried 
to find a remedy. He was aware of the tension between the 
schools of law and the various Sufi orders. So he aimed at 
Tatbiq or concil iation, so much so that he even tried to 
reach an intermediate position between the conflicting 
ontological theories of Wahdat-al-Shuhud.^° His most 
significant contribution is that his teachings kept alive the 
religious life of Indian Muslims linked with their inner spirit 
for re-establishment of islamic political authority in India. 
Shah Waliullah was the only thinker who studied the 
life of various Muslim societies and Empires from 
sociological point of view. 
Shah Waliullah was the Mujtahid of his age. He did 
not only pin point the ills of the society and the government 
of his time, but he also suggested and recommended the 
remedies to remove them. 
Shah Waliullah gave attention to the need for 
reforming the Muslim society after Mujaddid Alf-thani who 
'' G.N. Jalbani. op. cit., pp. 49-51. 
'" AnnemarieSchimmel, op. ci/.. p.153. 
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had earlier denounced in several letters the heterodox 
beliefs and practices that had crept in the Muslim society.''^ 
II. LIFE AND WORKS 
Shah Waliullah the multifaceted theologian who has 
been called the first Muslim to feel the urge for a new 
interpretation of Islam was born in 1703 A.D. Twenty miles 
to the north of Meerut in the district of Muzaffarnagar, U.P. 
India in a village called Phulat. The members of his family 
had migrated to India about 300 years before. They had 
held important positions in the Mughal court. He writes in 
his Anfas al-Arifin that his family traces its lineage from 
Hazrat Umar, the second Caliph. His father was a 
descendent of Umar Ibn Khattab while his mother belonged 
to the progeny of Hazrat Ali b. Abi Talib.^^ At an 
unspecified date Shah Waliul lah's family moved from 
Madina to Yemen etc. In the wake of the Mongol invasions 
of Islamic lands his family was forced to emigrate to 
India.^^ 
Shah Waliullah's father Shaykh Abdur Rahim was a 
worthy scion of his illustrious ancestors. He was a leading 
scholar and a sufi of his day and inspite of unrivalled 
opportunities of being associated with a government of 
such an orthodox monarch as Alamgir. He refrained from 
himself availing of them He however cooperated with the 
Emperor in the compilations of the well-known work on 
" Abul Hasan Ali Nadwi, Sm-ioiirs of Islamic Spirit, Shah Waliullah. trans, by S. Mohiuddin 
Ahmad (Lucknow, 1993). vol. IV. P'ed.. p. 245. 
'- A.D. Muztar. Shah Waliullah. A Saint Scholar of Muslim India. (Islamabad, 1979). pp. 12, 36; 
J.M.S. Baljon. Religion And Thought of Shah Waliullah Dehlavi. (Leiden, 1986). p. I; Anfas al 
Arifin, Urdu trans. Muhammad Faruq Qadri. p. 427. 
" M.Y.M. Siddiqui. Shah Waliullah Dehlavi An Introduction to his Illustrious Personality and 
Achievement. (Aligarh, 20011. p. 8. 
133 
jurisprudence Fatawa-i-Alamgiri.^^ He established a college 
the Madarasa-i-Rahimiyya and introduced there a particular 
syllabus and unique training methodology and laid great 
emphasis upon Quranic studies. Madrasa-i-Rahimiyya was 
functioning in the building of his house so the environment 
in which Shah Waliullah grew up was highly persuasive and 
conducive to learning. Shah Waliullah was five at the time 
when he had his first lesson and within the next two years 
he learnt reading and writing and finished the simple 
reading of the Quran.^^ 
Shah Waliullah has mentioned in his autobiography 
Al-Juzal latif fi Tarjamat al Abd al Daif that he had 
completed his formal religious education at the age of 
fifteen.''® He was under constant care and training of his 
father and had acquired all the natural faculties of his 
father and embarked upon books in Arabic and Persian. At 
the age of ten he was studying Sharh Mulla a book on 
Arabic grammar.^'' When he reached the age of fifteen he 
took an oath of allegiance at the hands of his father. He 
then engaged himself actively in observing the sufi 
practices as were prescribed in the Naqshbandi order. In 
these fifteen years he had acquired enough knowledge 
from his father. 
He started his life as a teacher at the Rahimiyya. His 
father fell ill and died. After the death of his father Shah 
Waliullah took proper care of the Madrasa-i-Rahimiyya and 
'•* I.H. Qureshi. Muslim Communily of Indo-Pakisian Suhconiiiient. p. 177. 
" A.D. Muztar, op. cil.. pp. 38. 39. .I.M.S. Baljon, op cil.. p.2 
'* Abdul Hamid Siddiqui, •Renais.sance in Indo - Pakistan Shah Waliullah Dehlavi" in History of 
Muslim Philosophy (ed.) b\ VI.M. Sharif. (Delhi. 1966), vol. 11. p. 1558. 
" M.Y.M. Siddiqui. op cil. p. 12. 
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continued with the teaching of the Traditions. In the next 
about twelve years he penetrated deeply into the teachings 
of Islam and pondered seriously over the future of Muslims 
in India. At the age of thirty he had the urge to go for 
pilgrimage. He left Delhi in 1730 and stayed there for 
fourteen months. In this journey Shah Waliullah was 
accompanied by his maternal uncle Ubaidullah al Barahawi 
his uncle's Son Muhammad Ashiq and some others. He 
stayed in the Holy cities for over a year. In Mecca he 
remained in close contact with scholars and benefited in 
the science of Tradition and jurisprudence. Shaykh 
Muhammad Wafdullah was one of the Meccan scholars. He 
read before him, the Muwatta of Imam Malik and obtained 
from him the certificate for teaching tradition.''^ In Hadith 
he studied the whole of Mishkat and a part of Sahih 
Bukhari. In Tafsir he studied a part of Baidawi and a part of 
Mudarik.^^ The other learned scholars he benefited from 
were Tajuddin Qalai Isa Jafari Maghribi and Shaykh 
Ibrahim Kurdi. Through these scholars he got attached to 
the line of sufi rag - robbing. After sometime in Mecca he 
left for Madina. In Madina he came under the influence of 
another reputed scholar Shaykh Abu Tahir bin Ibrahim. He 
was capable of taking broad views of problems and tried to 
remove conflicts in differing views wherever this could be 
achieved.^° During this period he came into contact with 
people from all parts of the Muslim world and obtained first 
" G.N. Jalbani, op. cit.. See A.D. Muztar. op. cii.. p. 40. Ubaidullah Sindhi. Shah IValhtllah Aur 
Unka Falsafa. (Lahore. 1944), p. 25. 
'^  B.A. Dar, "Shah Waliullah his Life and Times" in Iqbal Review, vol. 6, No.3, (1965), pp. 9-10. 
^"G.N. Jalbani, op. cii.. See, Hafecz Malik. Miis/im Nalionalism in India and Pakistan, pp. 124-125. 
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hand information of the conditions then prevailing in the 
various Muslim countries.^^ 
He returned to Delhi in 1732 A.D. after a sojourn of 
fourteen months in the Hijaz. During his stay there he had 
carefully studied the currents of contemporary thought and 
he could say "Fukka kulla nizam" (overthrough the existing 
system).^^ The weakness of the Mughal Empire and the 
rapid decline of its authority was already a cause of deep 
concern for Shah Waliul lah. He was aware of the fact that 
some immediate efforts were necessary in the political and 
military fields. He also realized that the real causes of the 
helplessness and decay of the Muslims lay much deeper. 
He assigned to himself the immense task of the analysis of 
these causes and in the learned encyclopaedic and 
masterly accomplishment of this self-imposed duty laid his 
real greatness. 
When he arrived 'at Delhi in 1732 he resumed the 
principalship of Madrasa Rahimiyya, a post he had 
occupied after his father's death before leaving for Hijaz. 
Very soon he established his reputation as a scholar and 
as a sufi and spent the rest of his life in producing 
numerous works till his death in 1763. A.D.^^ 
Shah Waliullah had produced more than fifty-one 
large and short books on various subjects like Quran, 
Hadith, Fiqh, philosophical theology {Hikmat), Sufism, 
Ethics, social philosophy and polity. But the number of 
"' MM. Sharif, op. cii, p. 1558, 
"" K.A. Nizami, "Socio Religious Movemenls in Indian Islam" in S.T. Lokhand\valla(ed.), India and 
Conleniporniy Is/am. {Ca\c\jlia. 1971), p.99. 
" G.N. Jalbani. op. cii. 
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books or the variety of subjects is not so important as the 
way he approached the problems.^^ 
(1) Al-Khayr al-Kathir (The Abundant good) 
This work is divided into ten chapters each called a 
Khizana (treasure). The first four chapters deal with the 
reality of Wujud (Being), knowledge of God, the 
relationship between God and the universe and the human 
knowledge. He also discusses the truth of prophecy and 
the Prophethood of Muhammad alongwith the rules and 
principles of sainthood and mysticism and the practical 
aspects of Islam and Shariah. 
(2) Hujjat Allah a/-8a//g/?a:(The Profound Evidence of 
Allah) 
Shah Waliullah's 'magnum opus', is his Hujjat Allah 
al-Baligha. This comprehensive work deals with both 
intellectual and practical aspects of Islam. The first part 
deals with metaphysics, scholastic theology, the gradual 
development or evolution of human society and the 
philosophy behind the divine injunctions. The second part 
is devoted to ethics, politics, rituals, and the social life of 
Islam. 
(3) Al-Budur al-Bazigha: (The Full Moons Rising in 
Splendour). 
The introduction to this metaphysical work deals with 
the basic metaphysical issues such as wujud in general, 
the Unity of God, the essence and existence of God and 
the relationship between God and the universe. Shah 
"" Abdul Haq Ansari, 'Shah Waliullah's Attempt to Revise Wahdat-al Wujud" in Islamic Quarterly. 
vol.28,No.3. (1984), p.l5i. 
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Waliullah considers the universe to be a manifestation of 
the divine attributes. He also gives detailed reasons and 
causes for the development and evolution of the various 
shariahs and milal (religious communities). 
(4) Al-Musawwah Min Ahadith al - Muwatta: 
Shah Waliullah tried to provide a basis for bringing 
the four schools of law closer to each other. His 
commentaries on Muwatta of Imam Malik called al-
Musawwa (Arabic) and al-Musaffa (Persian) were written 
with a view to finding common orthodox ground for the 
reconciliation of different schools of Islamic law. 
(5) Tawil al Ahadith: 
It recounts the stories of different Prophets mentioned in 
the Quran in order to draw out lessons and rules of Shariah 
from the Quranic descriptions. It shows his deep 
knowledge of the Quran. 
(6) Arbain: 
A collection of 40 ahadith which are brief yet of 
inclusive character. 
(7) Fuyuz al-Haramayn: 
This is a translation of the Quran 
(8) Iqd-al did Fi Bayan Ahkam al-ijtihad Wa-al- Taqlid: 
This he wrote with the proposal that the doors of 
Ijtihad are open. According to him the experts of Islamic 
knowledge and Mujtahidin have the right to respond 
effectively to new situations instead of being perpetually 
bound to previous solutions. 
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(9) Lam'at: 
On the philosophy of Tasawwuf 
(10) Al-Qasida al - Lam'iya: 
(11) Al-Qaul al - Jamil Fi Bayan Sawa al - Sabil: 
It deals with the spiritual and sufi practices and 
orders. 
(12) Al-Muqadamma al-Sunniya Fi al-lntisar Lifiraq al-
Sunniya: 
(13) Sharah Tarajim Abwab Sahih al-Bukhari: 
This is an annotation on certain chapters of the Sahih 
of Bukhari. 
(14) Tawil al-Ahadith Fi Rumuz Qisas al-Anbiya: 
(15) Al-Durr al- Thamin Fi Mubashshirat al-Nabi-al-Amin: 
It is a collection of glad tidings the Shah and his 
ancestors had from the holy Prophet. 
(16) Atyab al-Nagham Fi Madati Syed al-Arab wa al-Ajam: 
A collection of odes eulogizing the holy Prophet which 
speak of Shah's poetic talent and love towards Prophet. 
(17) Al-lnsaffi Bayan Asbab al-lkhtilaf: 
On the doctrinal differences among fiqh scholars 
(18) Al - Musalsalat Min Hadith al-Nabi 
It is about on Hadith. 
(19) Irshad Ala Muhimmat ilm al-lsnad: 
It is about the scholars of Hijaz who taught Shah 
Waliul lah. 
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(20) Fath al-Kabir bima la buddha min hifzi ilm al- Tafsir. 
(21) Al-Nawadir in Ahadith Syed al-Awail wa'al-Awakhir: 
Some collections of Shah Wallul iah's letters have also 
been brought out. The following deserve mention Majmua 
Makatib, Kalimat Tayyibat, Maktubat al-Marif, and Maktub 
Madani.^^ 
(22) Izalat al Khifa An Khilafat al-Khulafa: 
On the principles and history of Islamic Caliphate. 
Shah Waliullah lays down in very clear terms the duty of 
the Islamic state. The foremost functions of the Khilafat are 
the revival of Islamic teachings and their translation in 
practical life. 
(23) Altaf al -quds fi Marifat Lataif al-nafs: (The Sacred 
knowledge) 
This is another metaphysical work, which deals with the 
esoteric principles of mysticism. Here Shah Waliul lah deals 
with the important questions of mystical intuition (Kashf) 
and inspiration [ilham). He examines systematically the 
reality of both the external and internal perceptive qualities 
of a human being as the heart, the intellect, the spirit, the 
self, the secret and the ego. 
(24) Sata'at: (Manifestations) 
This work is on the systematic division of Wujud 
(Being), representing Shah Wallul iah's views concerning 
the Tashkik al-Wujud (hierarchy or gradation of beings). 
Existence in relation to determined being it's composed of 
"^  Abdul Hamid Siddiqui. op. dr.. pp. 1557-1558: Abul Hasan Ali Nadwi, op. cii.. pp. 289-290: 
hiip://en \akipedia. orgAviki'Shah Waliullah. 
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existence and essence and has many grades, stages, and 
modes. The particular beings in the universe provide the 
foundation for the claim of the tashkik (gradation) and 
kathrat (multiplicity) of being. Shah Waliullah also tries to 
solve the riddle of co-relation between the eternal and 
contingent in this work. 
(25) Anfas al-Arifin: 
Collection of the following seven tracts 
(1) Bawariq al-Wilayah: The tract from parts of the 
Anfas al-Arifin in which the Shah has described the 
life and spiritual attainments of his father Shaykh 
Abdur Rahim. 
(2) Shawariq al - Ma'arlfah: A biography of the Shah's 
uncle Shaykh Abdul Raza 
(3) Al-lmdad-o fi Ma'athir al-Ajdad: A brochure giving 
Shah Waliullah's genealogical table containing 
brief notices about some of his ancestors. 
(4) Al-Nabazat al-lbriziyat fi al-Latifat al-Aziziyat: 
(5) Al-Atiyat al-Samadiyat fi al-Anfas al-
Mutiammadiyati: This small brochure contains a 
biographical sketch of the Shah's maternal 
grandfather Shaykh Muhammad Phulti. 
(6) Insan al-Ain fi-Mashaikh ai-Haramayn: 
(7) Al-Juz al-Latif fi Tarjamat al-Abd al-Dtiayif: 
(26) Al-Juz al-Latif fi Tarjumat-al-Abd al-Dhayif: 
It contains a brief autobiographical account and some 
reminiscence of the Shah Waliul lah. 
141 
(27) Fath al-Rahman Fi-Tarjumat al-Quran: 
A brilliant translation of and commentary on the 
Quran 
(28) Al-Fauz al-Kabir Fiusul al-Tafsir. 
An important work on the principle of exegesis 
(29) Hama'at: 
It deals with the. history and evolutionary growth of 
sufi orders. 
(30) Al-Tafhimat al-ilahiyya: (Instructions or clear 
understanding) 
It is one of the most comprehensive metaphysical 
works. Both Arabic and Persian languages are used for the 
expression of ideas. These tafahim (plural of Tafhim) are 
actually Shah Waliullah's mystical visions and experiences. 
(31) Al-Balagh al- Mubin: 
(32) Al-lntibah fi Salasil Auliya Allah wa Asanid Warithi 
Rasulullah: 
It gives the history and brief introduction of different 
mystic orders. 
(33) Muqaddama Dar Fann-i- Tarjuma: 
(34) Hawami: 
(35) Qurrat al-Aynain fi Tafzll al Shaykhain: 
(36) SarfMir. 
(37) Al- Maqala al-Waziya fi al-Nasiha: 
(38) Surur al-Mahzun fi Slyr al-Amin al-Mamun: 
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It is a concise Persian rendering of tlie Kitab Nur al-
Uyun il-Amin al-Mamum a well-known biography of the holy 
Prophet. 
(39) Risala Danishmandi: 
A valuable tract containing detailed directions in 
regard to methodology of teaching. 
(40) Zahrawain^^ 
III. POLITICAL THOUGHT 
Shah Waliullah's political thought determined his 
political programme. He was deadly against every kind of 
inequality and tyranny but he practically wanted to 
strengthen the Mughal sovereignty, revive the unity of the 
Muslims and believed in centralism and political 
activitism.^'' 
After the death of Aurangzeb 1707 A.D his successor 
could not control the Empire well. During the life time of 
Shah Waliul lah eleven Mughal kings ascended the throne 
in quick succession. They generally paid no attention 
towards the complications and the problems of the Empire 
and engaged in luxuries and comforts of life. The result 
was the weakening of the central authority.^^ 
The invasion of Nadir Shah in 1739 A.D. also 
weakened the Mughal Empire. All these internal and 
^* M.M. Sharif, vol. II op. cil.. pp. 1557-1558: See. Abul Hasan Al l Nadwi. vol. iV, op. cit.. pp. 
289-301: M.Y. M. Siddiqui. op cil.. pp. 19-26: A.D. Muztar. op cil.. pp.175-190; 
hup://en. wikipedia. orgAviki'Shah Waliullah. 
"' Shaflque All Khan, op. cil.. p. 74. 
-* Abdur Rashid Bhat, Polilical Thoiighl of Shah Waliullah .In Analylical Study, (Delhi, 1996), p. 
82. 
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external disturbances led to the disintegration of the 
Mughal Empire.^^ 
Shah Waliullah lived during a time of political and 
moral decline leading to chaos and destruction in the 
Mughal Empire. His vantage point near the centre of the 
Muslim state gave him a clear view of the situation. He did 
his best to bring stability to the tottering Empire and 
protect the Indian Muslims from disaster.^° 
Shah Waliullah pointed out that one of the crucial 
conditions leading to the Muslim decline was that the real 
control of the government was in the hands of Hindus. He 
wrote to Ahmad Shah Durrani that he was the only king 
with sufficient manliness, gallantry and foresight for the 
task of reestablishing the Muslim rule. It was, therefore, his 
religious duty to declare a Jihad and liberate the enslaved 
Muslims.^^ 
Shah Waliullah played a vital role in the Indian 
politics of his times. He was witnessing the declining power 
of the Muslims in the Subcontinent and in many ways he 
tried to reform the declining fortunes of the Mughal Empire. 
He did this in two ways first he sought to influence 
the Mughal rulers through his writings especially his 
letters. He appealed to the Muslims rulers, nobles and 
intelligentsia to be aware of the dreadful situation and its 
possible consequences. He also criticized the Mughal 
rulers and nobles boldly for their involvement in corruption, 
misdeeds, indolence and luxuries and persuaded them to 
" ' Hafeez Malik, op cii. p. 105. 
'° Abul Hasan Al i Nadvi. vol. IV op dr.. p. 30. 
" S. A. A. Rizvi. Shah M'aliiilah and his Time.s. (Auslralia. 1980). p.3()4. 
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get rid of the widespread abuses characterizing their 
society.^^ 
In his Tafhimat-i-llahiyya he reminded the Muslim 
rulers of their dominant role in the multi-religious society.^^ 
Similarly, he then persuaded the soldiers of his day to 
avoid the un-lslamic ways and practices and develop an 
earnest zeal for Jihad^in order to prove themselves to be 
true soldiers of Islam. He crit icized them for their 
indiscipline inefficiency and the addiction of wine and other 
intoxicants. 
According to K.A.Nizami the political role of Shah 
Waliulah represented two main objectives: First the 
restoration of peace in the empire and the second to 
reform^"* and reconstruct it on the ideals of Islamic Shariah. 
It was under this programme that he chose the most 
vivid, capable and disciplined Muslim leaders of his time 
for combating the Marathas. They were Najib al-Dawlah, 
the leader of Rohilas and Ahmad Shah Abdali the ruler of 
Afghanistan. His efforts towards forging a united front 
against the Marathas were successful and the defeat of 
Marathas in the third battle of Panipat in 1761 A.D. 
provided a turning point in the history of the Subcontinent. 
Shah Waliullah visualized an ideal state, that of the 
pious caliphate, and strove for it. 
"^^  Mujib Ashraf, 'Hazrat Shah Waliullah Ke Siyasi Afkar" in Jamia. vol. 52, No.I. (July, 1965), 
).49. P-' 
" S. A. A. Rizvi, op. cit., p. 299. 
•^"Abdur Rashid Bhat. op. cil.. K.A. Nizami, Shah Walhtllah Kai Siyasi. Maktubat, (Aiigarh , 1950). 
p. 27; See Maryam Jameelah. h/am in Theory and Practice. (New Delhi, 1997), p. 157. 
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Budur al-Bazigah, Hujjat Allah al-Balighah and Izalat 
al- Khifa were the outcome of his life long studies of the 
socio-political history of the Muslims. According to him the 
state of political well being of a country could only be 
attained, when ethics, politics and economics stood in 
complete intimacy. 
In the face of the fading glory of Mughal Empire and 
the resurgence of anti^lslamic forces like Marathas, Jats 
and Sikhs in the Muslim dominated India; Shah Waliullah 
decided to reevaluate the Muslim dilemma. He realized that 
sectarian divisions and dissensions in the community and 
struggle for power among the various Muslim rulers are the 
major factors responsible for the. diminishing power and 
Influence of the Mughal Empire. His aspiration was unity 
among them with an over all objectives to the restore 
political dominance of Islam. ^ ^ 
It was under these circumstances that Shah Waliullah 
decided that he had a mission to bring about changes in 
the socio-political set up. ®^ The first step, therefore, which 
he took was the translation of the Holy Quran into Persian 
this in a way was the preliminary step towards his political 
movement. It is worthy to note that Shah Waliullah for all 
his activities, whether religious or political, always kept the 
Quran before himself as his guide and derived inspiration 
from it and did not turn to any other source. ^^  
Giving a call for a return to true Islam and asking the 
Muslims to go to the age of the Quran and listen to its 
H.A. Ghani. Muslim Political Issues and National Integration. (New Delhi. 1978). p. 184. 
A.D. Muztaro/7. cil., p. 139. 
•'^  G.N. Jalbani, op. cit. 
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l iteral voice Shah Waliullah boldly asserted, "the Prophet's 
teachings were the result of the cultural milieu then 
prevalent. He opined that today every injunction of the 
Shariat and every Islamic law should be rationally analyzed 
and presented^^. Shah Waliullah was strongly opposed to 
integration of Islamic culture in the cultural mainstream of 
the Subcontinent and wanted the Muslims to ensure their 
distance from it. In his opinion the health of Muslim society 
demanded that doctrines and values inculcated by Islam 
should be maintained in their pristine purity unsullied by 
extraneous influences. ^^ 
Shah Waliullah did not want the Muslims to become 
part of the general milieu of the Subcontinent. He wanted 
them to keep alive their relation with rest of the Muslim 
world so that the spring of their inspiration and ideals might 
ever remain located in Islam and the tradition of world 
community be developed by it.'*'^ His movement for Islamic 
revivalism backed by the ideology of pan Islamism was for 
the political unity of the Indian Muslims. 
The movement of political as well as spiritual 
regeneration of Muslim India did not die with Shah 
Waliul lah. His talented son, Shah Abdul Aziz (1746-1823 
A.D.) and his worthy disciples and successors strove for 
the realization of his mission. 
The independence movement of 1857 was a turning 
point in the history of Islamic revivalism in India. With its 
failure the Indian Muslims lost all hopes to restore Muslim 
^^  H.A. Ghani, 0/7. cil.. p. 184. 
^' I.H. Qureshi. 77?^  Muslim Community of Indo-Pakistan Suhconlinent. p. 215. 
'°/bid. p. 2\6. 
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power. But successive ulama in their attempt to keep the 
movement alive turned towards institutionalized Islamic 
movement. Some prominent Muslim ulama like Muhammad 
Qasim Nanautvi and Rashid Ahmad Gangohi drew further 
inspiration from the religio-political concept of Shah 
Waliullah and set up an Islamic Madrasa at Deoband in 
U.P. on May 30, 1866 which grew into a higher Islamic 
learning centre and assumed the present name of Dar-ul-
Ulum. 
For the last 149 years Dar-ul-Ulum, which is more a 
movement than an institution, has carried the tradition of 
Shah Waliullah. Even Sir Sayyid Ahmad drew inspiration 
from a rational moderation of Islam through Shah Waliullah 
in launching his Aligarh Movement. ^^ Shah Waliullah laid 
great stress on Tawhid the - oneness, unity, and 
uniqueness of God and opposed any practice, which 
smacked, however indirectly, of any association of man or 
any other being with God. "^^ 
IV. SOCIAL AND RELIGIOUS IDEAS 
Shah Waliullah made an immense contribution to the 
intellectual, economic, social, political and religious life of 
the Muslim community in India. The effects of which persist 
to the present day. 
Seeking to give theological and metaphysical issues a 
new rational interpretation and labouring to harmonize 
reason and revelation he tried to reconcile the various 
*' Annemarie Schimmel. op. cil., pp. 182-184. 
"^  Patrick Bannerman, Islam in Perspective. A Guide lo Islamic Society and Politics and Lcru; (New 
York, 1988). p. 110. 
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factions of the Indian Muslims thereby trying to protect the 
Empire from collapse. "-^  
Shah Waliullah contended that the root cause of the 
downfall of the Indian Muslims was their ignorance of the 
sacred scriptures of Islam. He initiated a movement with 
the theme 'Back to the Quran' and translated the Quran 
into Persian to facilitate its understanding among the 
Muslims.'*'' God is unique and none of his attributes can be 
attributed to Prophets and saints. They may, he said, be 
considered intercessors but cannot be called upon or 
invoked for help no one should be worshipped in a direct or 
oblique form except God. The basis of all religious dogmas 
is the Quran and Hadith. All other sources of belief and law 
are subsidiary and subject to investigation. Islamic 
theology (Al- Kalam) needed re-examination and re-
assessment and had to be presented in a new style. The 
prescriptions and prohibitions of religious law have three 
fold aim; the cultivation of self, the propagation of religious 
life and the service of humanity. He follows Ibn Taymiyya in 
considering that Ijtihad was permissible at all times and 
could be defined as an exhaustive endeavour to 
understand derivative principles of canon law. His concept 
of the structure of Muslim society is based on the revival of 
one theory of a universal caliphate. '^^ 
Shah Waliullah actively criticized the practices of 
popular religion in India the imputation of divine powers to 
saints, worship at their tombs and sacrifice of animals to 
'' K.A. Nizam, op. cit., pp. 1-3. 
'*'' Aziz Ahmad, An Inlellectual History of Islam in India, p. 8. 
^' Ibid, p.9. 
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any other than God. He lays special emphasis on the duty 
of j ihad or holy war against the rebellious and insurgent 
infidels. ^^ He was constantly engaged in re-organizing the 
Muslim community on the basis of Quranic laws and 
Hadith. He wrote one full chapter of the Tafhimat-i-llahiya 
and the entire book Al-Balagh al Mubin on the evils to 
which the Muslim community had come to be habituated.'*^ 
By strengthening Muslim society Shah Waliullah 
meant to strengthen the Muslim faith that was his ultimate 
purpose for if the faith were strong so too would be the 
community. The strengthening of Muslim society would 
mean that many Hindu customs that had been assimilated 
by the Muslims of the Subcontinent such as the ban on the 
remarriage of widows would be abolished. Shah Waliullah 
opposed all extravagancy in engagements, weddings, and 
the high cost of alimony and funerals. None of these was 
practiced in early Islam and their removal would strengthen 
the Muslim community in India. It is indicative that his 
opposition to such practices was not because they were 
Hindu practices but because they were un-lslamic.''° 
He was conscious of the debasement of Muslim 
society and decline in ethical values and moral standards. 
He warned the rulers and the nobles against the dire 
consequences of a degenerate life.''^ In the Hujjat Allah al-
Baligha he has discussed in detail the qualities that a ruler 
should possess, because the contemporary Mughal 
•** p. Hardy, The Muslims of British India, (Cambridge, 1972), p.29. 
"^  Mohammad \JrmT,'/slam in Northern India during the Eighteenth Century, (New Delhi, 1993), 
p.31. 
*^ Freeland Abbot. 'The Decline of Mughal Empire and Shah Waliullah". in The Muslim World, vol. 
52, No.2, (1962). p. 119; See Saiyyad Athar Abbas Rizvi, op. cil.. p. 316. 
Mohd. Umar, op. cit.. pp. 31, 32 
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Emperors sadly lacked the character prescribed in Islam.^° 
Shah Waliullah maintained that two factors led to the 
downfall of the Mughal rule in the eighteenth century. First 
he refers to a large section of the Muslim community which 
had become a liability on the Bait-ul-mal for instance the 
ulama and the poets who did not render any service to the 
state but considered it their right to receive the 
maintenance allowances from the state treasury. The other 
was the levy of high taxes on the peasants, merchants, 
traders and artisans and their oppression, which resulted in 
the fl ight of loyal people from the imperial territory. ^^  
Shah Waliullah saw too that more than high living and 
the absorption of Hindu customs, the mutual discord and 
strife had weakened the society. There was no real unity. 
The community was divided against itself and the four 
principle sufi orders paid little attention to each other and 
the sufis faced a running battle with the orthodox who in 
turn warred on both the sufis and the Shias. Shah Waliullah 
hoped to achieve unity among the divergent Muslims by 
emphasizing a return to early Islam. ^^ 
Shah Waliullah's vision was broad and he was not 
interested in the reform of one or either section of Muslim 
society alone, hence he warned every section of the 
Muslim society separately pointing out their shortcomings. 
Speaking of the sufis of the period he remarks that the 
sufis of the past wore coarse garments and gave the fine 
ones as gifts to others but now the sufis kept fine garbs for 
^° Hajjal Allah al-Ballgha, vol. I Urdu trans., by Abdul Haq Haqqani, (Karachi, 1884), p. 90 
K.A. Nizami, op. cit., p. 6-7. 
" Freeland Abbot, op. cil.. pp. 119-120. 
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themselves and gave away only the coarse ones. In his 
Wasiyatnama he asked Muslims to keep aloof from such 
persons who misled them by taking the garb of the saints. 
He said one should not enrol oneself as a disciple of the 
mashaikh of the period because they profess various types 
of heretical practices and act like jugglers and miracle -
workers. For sufis there is no difference between infidels 
and believers they treat them as equals. ^^  
The soldiers too had fallen into the state of 
degeneration and oppressed the weaker section of society 
he points out that God had created them to carry on Jihad 
and they were expected to eradicate polytheism from the 
world but they had abandoned the task they had been 
assigned. On the other hand they maintained large houses 
and kept stocks of weapons to add to their wealth, drank 
wine and bhang, shaved their beards and sported bushy 
moustaches and, above all, oppressed the people. ^ '^  
He addressed the Muslims in general and drew their 
attention to the vices and irreligious practices which had 
ruined the real spirit of Islam. The Muslims in general did 
not understand the Quran and the importance of hadith, 
consequently they had inadvertently adopted many 
customs and manners from their Hindu neighbours. Shah 
Waliullah also pointed out that the Muslims were irregular 
in the performance of their rituals like offering prayers and 
payment of Zakat and observance of the fasts of Ramazan. 
They offered sacrificial animals to please saints and deities 
and transformed the shrines of the great Muslim saints of 
" Mohd. Umar op cil.. p. 33, K.A. Nizami, op. ell., p. 6; See S. A. A. Rizvi, op. cit.. p.3I3. 
^ K. A. Nizami, op. cil.. p. 6; See Also Saiyyad Athar Abbas Rizvi. op. cil.. p. 316. 
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the past into places of adoration like the Jews and 
Christians. ^^  
The Sunni-Shia controversy had been critical in the 
eighteenth century. The Shia's had come into power under 
the patronage of Irani nobles who dominated the political 
scene at Delhi and in provincial towns. Shah Waliullah 
made an attempt to forge unity between the Shias and the 
Sunnis by removing the basic points of differences between 
them. He wrote the Izalat-al Khifa An Khilafat-al Khulafa 
and through this work he tries to reconcile Shia-Sunnis 
differences.^^ He knew that differences based in religious 
conviction could not be wiped off by simple appeals for 
unity. He made great efforts to enlighten the people 
regarding the nature of these differences. Murders 
engendered out of religious hatred and disdain were 
committed, political alliances were made with the Jats and 
the Marathas, enemies of the Muslim rule in India, and 
battles against each other were fought through the written 
and spokenwords.^^ 
Shah Waliullah saw the Muslim Empire crippling, the 
Britishers were already casting their covetous eyes on 
India from the Bay of Bengal and the true religion was lost 
among the unworthy and the vicious. He therefore armed 
himself with all the necessary weapons of different 
sciences in vogue and raised a slogan "Back to the Quran". 
He desired to present Islam in its true form i.e., which does 
not admit extreme rigidity and reserve as shown by the 
'^  Mohd Umar, op. cit., p.34. 
^fbid, pp. 33-35. 
" A.D. Muztar, op. cit.,p. 69. 
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theologians and the misguided mystics. He wanted to break 
away with the old order replacing it by the new to meet the 
requirement of the time. He visualized a new era dawning 
upon the Muslims and felt that he was selected to deal with 
the scientific age where people were not disposed to 
accept everything at its face value, so he aimed at 
unrevealing the secrets and the mysteries of religion to 
establish the true Islam. ^^  
Lothrop Stoddard remarks. "By the eighteenth century 
as for religion it was as decadent as everything else. The 
austere monotheism of Muhammad had become over laid 
with a rank growth of superstition and puerile mysticism". 
The Mosques stood unfrequented and ruinous, 
deserted by the ignorant multitude, which, decked out in 
amulets, charms and rosaries, listened to fakirs or ecstatic 
dervishes and went on pilgrimages to the tombs of "Holy 
men" worshipped as saints and "intercessors" with that 
Allah who had become too remote a being for the direct 
devotion to these benighted souls. 
Wine drinking and opium eating were well-nigh 
universal, prostitution was rampant and the most degrading 
vices flaunted naked and unashamed. ^^ 
Annemarie Schimmel in "Islam in the Indian 
Subcontinent" tells us that Shah Waliul lah in his reformist 
ideas was greatly inspired by the anti-innovations and anti 
sectarian thoughts of Shaykh Ahmad Sirhindi.®° 
• G.N. Jalbani, Teaching ofHazrat Shah Waliullah Muhaddiih Dehlavi. p.3. 
' Lothrop Stoddard. The New World of Islam. (London, 1921). pp. 20-2 L 
' Annemarie Schimmel. op cii. p.207. 
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Shah Waliullah spent the whole of his life in the 
service of religion. His service brought about far reaching 
consequences and has left a deep impression upon the 
people. He wrote a number of books on various branches 
of religious sciences.^^ His contribution to the various 
Islamic sciences are discussed briefly in the following 
pages: 
(I) Quran: Shah Waliullah called upon the community to 
turn to the Holy Quran and conveyed them the necessity of 
its study that it is the only book which could stand the test 
of all times and is the sure remedy of all their ills. It is the 
only source of guidance to be always referred to and relied 
upon. In the days of Shah Waliullah the official language 
was Persian therefore he decided to translate it into 
Persian for those who could not understand Arabic. This 
translation was meant for the use of common man as he 
himself explained in the introduction to the Fath-al-
Rahman. He took this bold step at the risk of his life, since 
in those days translating the Holy Quran into another 
language and understanding through it was considered a 
Sin.^^ 
Shah Waliullah believed the Quran should be studied 
without consulting any commentary. In his opinion the real 
science is one which meets the requirements of time and 
that science to him is only the Holy Quran as it always is at 
pace with time and responds to its call. If anyone wishes to 
acquire the knowledge of the present age then it is 
necessary fo'r him to take the obvious meanings of the 
G.N. Jalbani. Life of Shah Waliullah, p. 52. 
!bid,p. 53; I.H. Qureshi, Ulenia in Polilics. p. 112. 
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Quran and keep away from interpretations as far as 
possible.^^ Shah Waliullah did not write any exegesis of the 
Quran, in his opinion only a good knowledge of Arabic was 
all that was needed to understand the meaning of Quran. 
He therefore was critical of the commentators and their 
commentaries. He wrote a book entitled al-Fauz al-Kabir Fi 
usul al-Tafsir on the broad principles on which the 
exegesis should be written. '^^  The salient feature of this 
book is that it strongly disagrees with the practice of citing 
stories borrowed from the Jewish legends to illustrate the 
Quranic verses and injunctions. Shah Waliullah believed 
that since the Quran is the book which gives the 
fundamentals of Islam, its commands should not be limited 
to a particular incident which happened at the time of its 
revelation. He was opposed to limiting the universality of 
the application of the injunctions of the Quran by too much 
dependence upon finding out the occasion on which each 
one of them had been revealed because he held that no 
injunction was intended to apply only to a particular 
situation and other situations of strictly of the same nature 
or category. Therefore the teachings of the Quran should 
be taken as absolute and applicable in all conditions and 
situations limited only by their own sense or the context of 
the other injunctions. ^^  
In his Wasiyat-nama Shah Waliullah suggested that 
Tafsir should rate second only to the literal translation of 
the Quran. He underlines the fact that the Quran was 
^^  G.N. Jalbani, op. cil.. p.36 
^ A.D. Muztar, op. cil, pp. 94-95. 
•^^ I.H. Qureshi. op. cit.. p. 117. 
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written in the Arabic of the time of Prophet and should 
therefore be interpreted in the light of Traditions of the 
languages and literature of those times. ^^  
He divided the contents of the Quran into five 
categories (1) knowledge of injunctions relating to matters 
what is lawful and unlawful and what is forbidden they may 
concern prayers, social relationship, household 
administration or state, politics. (2) Knowledge of polemics 
of those communities who left the right path such as 
Christians, Jews, Polytheist and Hypocrites (3) The third 
position includes the knowledge of divine gifts relating to 
the creation of heaven and earth and other matters etc. (4) 
knowledge of matter relating to divine creation that 
concerns rewards to the righteous and punishment of the 
evil. (5) The last part included knowledge related to death 
and life hereafter the day of resurrection, rendering of 
account of one's actions, the scale on which the actions of 
all men's would be weighed for reward or punishment. ^^  
He held that the Quran was not only addressed to the 
community at the time of the Prophet or the succeeding 
generations but its injunctions had universal and eternal 
applications and thus were relevant to contemporary 
society. 
He believed that the Quran had been revealed with 
the purpose of reforming the conduct and morals of all 
mankind. It describes the religious duties of members of 
the Muslim community and lays down detailed rules for 
** Saiyyad Athar Abbas Rizvi, op. cil, p. 232. 
*' Ibid, p. 236; See Kazim Ali, 'Hazrat Shah Waliullah, Ki Qurani Khidmat" in Al-Rahim, vol. 6, 
No. 1,(1968). p.48. 
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congregational prayers and the times of prayer were 
codified by the Prophet. The same is true for regulations 
relating to Zakat, Fasting, Pilgrimage and Jihad also. 
In an attempt to offer further guidance to scholars of 
Quranic interpretations he compiled the following works. 
Path al-Rahman, Al-Fauz al-Kabir, Path al-Kabir and 
Muqaddama Dar Qawanin-i~Tarjuma.^^ 
(ii) HADJTH 
In the Shariah after the Holy Quran the other great 
authority to rely upon is the tradit ion. It is the foundation of 
the religious sciences and occupies a very high place 
among certain sciences. ^^  
After the Arab domination over Sindh ended, the 
Ghaznavid and Ghorid Sultans established their hold over 
the province. There was then an inflow of scholars from 
Khurasan and Transoxania giving rise to the study of 
poetry, astrology, and mathematics among intellectual 
sciences and law and jurisprudence at the cost of the study 
of hadith. This situation continued for long and ultimately 
Greek Philosophy became the main pursuit of Indian 
scholars. 
It was customary in those days to leaf through 
Mashariq al-Anwar of Imam Saghani for making the grade 
as a scholar of Hadith. If any one desired to go in for 
further studies he went through Imam Baghawi's Misabih-
Saiyyad Athar Abbas Rizvi, op. cit., pp. 239-241. 
G.N. Jalbani, op. cit., p. 37. 
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us-Sunnah or the Mishkat. Any one who had studied these 
two books was considered a scholar of Hadith. ^° 
In the tenth century of the Hijrah a nunnber of 
scholars of Hadith came to India prominent among them 
were. 
(1) Shaykh Abdul Muatti Makki b. Hasan b. Abdullah 
Bakathir. (2) Shihab Ahmad Misri b, Badruddin (3) Shaykh 
Rafiuddin Chishti Shirazi (4) Shaykh Ibrahim Baghdadi b, 
Ahmad b, Hasan and many more. 
Shaykh Abdul Haq Muhaddith Dehlavi b. Saifuddin 
Bukhari (1551-1642 A.D.) was destined by God to diffuse 
the knovyledge of Hadith in India. He started his 
pedagogical activities in Delhi at large He lighted the torch 
of Islamic learning in darkened surrounding so 
resplendently that people from far off places felt attracted 
to him like fire flies.^^ 
Shah Waliullah's contribution for Hadith is of great 
importance. He realized fully the need for the restoration of 
a decadent community to its original seat of dignity and 
honour. With this object in view he instituted an academy 
Da rul-Hadith. It was necessary to revive the science of 
tradition as India was lagging behind in the study of Hadith. 
The efforts that he made in imparting the knowledge of 
Hadith are so widely recognized in India that he is primarily 
known as a Muhaddith.^^ 
'" Abul Hasan Ali Nadwi, op. cil.. p.l27, Taqi-Al-din, -Hazral Shah Waliullah aur ilm-Hadith', 
Burhan, vol. 59.No.4, (19'67), p. 198. 
" Ibid, p. 128. 
" A.D. Muztar, op. cil., p.96. 
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Shah Waliullah not only revived its study in India but 
created a general awakening among the Muslims so much 
so that Hadith came to be recognized as an essential part 
of the curriculum of the religious schools. Sihah Sittah, 
particularly four of it that is Bukhari, Muslim, Abu Dav/ud 
and Tirmidhi began to be studied in depth and numerous 
commentaries on the classical works of Hadith were 
produced in this t ime /^ 
It is further remembered that all the scholars of 
Hadith in the Indian Subcontinent trace their links to him. 
The steps he took tor \he spread o1 Haci\th ave of t'wo 
categories. In the first instance he introduced the study of 
Hadith at his college and trained scholars who carried on 
his mission after his death. '^^  
The teaching of Hadith w^s not an easy task not 
because Shah Waliullah was not well versed in it but 
because the Hadith literature was so bulky that for a 
student of average intelligence it was not easy to get 
acquainted with it. All the traditions ascribed to the Prophet 
could not be accepted as genuine. Many of them are of 
doubtful authority. Consequently it became necessary to 
examine and scrutinize thoroughly their validity, reliability 
and evidential value which again inevitably necessited the 
knowledge of Isnad. 
He selected Imam Maliki's Muwatta as the most 
authentic of all collections of Hadith and took steps to 
''' Abul Hasan Ali Nadwi. op. cit.. p.I31; Taqi. Al-din, op- cil.. p. 203. 
74 A.D. Muztar, op. cil.. p. 96. 
160 
popularize its study. He also wrote commentaries on 
Muwatta both in Arabic and Persian. ^ ^ 
The thirst which Shah Waliullah had for the 
acquisition of the science of tradition could not be 
quenched at Delhi. He however studied hadith under 
celebrated traditionists of his time. Some books like 
Mishkat-al Masabih, Shama'il al-Nabi and the portion of 
Sahih al-Bukhari but all this was incomplete. He completed 
the study of this science and acquired proficiency in it at 
the hands of eminent scholars of Mecca and Madina. ^ ® 
In 1732 A.D. Shah Waliullah returned from Hijaz and 
having dug a canal of the science of Hadith from the 
il luminated Madina and brought it to flow anew on the 
Indian soil. In India Shah Waliullah has started the canal 
now developed into a raging river and its arms having 
spread all over the continent of Asia during the last one 
century quenching the thirst of the seekers of the Prophetic 
sciences.^^ 
(iii) FIQH 
Fiqh literally means ' intell igence' and Faqih is a jurist, a 
person expert in legal sciences. 
Abu Hanifa 'defines' it as "the soul's cognizance of its right 
and obligations". It covers all aspects of religious, political 
and civil life. ^^ 
" Ibid. p. 97. 
*^ G.N. Jalbani, cp. cil.. p.38 
' ' Mehboob Rizvi, History ofDar-ul-Ulum Deohand, Eng. trans., Murtaz Husain, F. Qureshi, 
(Deoband, 1980), vol. I. p. 64. 
'* Mohammad Hammedullah Khan, The School of Islamic Jurisprudence. .4 Comparative Study, 
(Delhi, 1991), p.4. 
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This science was not written during the lifetime of the 
Holy Prophet nor was there raised any of question of 
critical nature about religious matters in those days. All the 
books and collections of jurisprudence are works, which 
appeared much later. ^^ 
Islam is unique among the world's great religions in 
that since the Prophet's demise no person could claim to 
be the absolute infallible authority to interpret the Quran. 
The great jurists Abu Hanifa. Malik bin Anas, Shaafi 
and Ahmad bin Hambai subsequently compiled their 
interpretations of the Quran and Sunnah to delineate the 
Islamic creed and practices. 
In the third century, however, it became a necessity 
to adopt and follow a definite school of thought of one 
particular Mujtahid. 
In the fifth century the differences of opinion in 
relation to certain points of jurisprudence multiplied and 
necessity to follow of a particular Imam firmly settled in the 
hearts of people. The cause of all this was the 
disagreement among scholars and quarrels among their 
followers. Thereafter every century that followed brought in 
an ever increasing number of disputes and conflicts among 
the religious leaders and consequently blind imitation 
gained strength. ^° 
Shah Waliul lah's ancestors and the majority of Sunnis 
in India were the followers of Imam Abu Hanifa. Among his 
Saiyyad Athar Abbas Rizvi, op. cil., p. 245; G.N. Jalbani, op. cil.. p. 57. 
*" G.N. Jalbani, op. cil.. pp. 57-59; See Muhammad Mazhar Baqa. 'Shah Waliullah Ke Fiqhi 
Rujhanat al-Miisaffa Aur al Mussawa Ki Ro.shni Mein' in AI-Rahimyo\. 3, No.l, (1965), p. 28. 
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teachers at Madina Shaykh Abu Tahir was a Shaafi and 
Shaykh Tajuddin was a Hanafi. A large number of 
inhabitants of i\/lecca and Medina at that time were Shaafi. 
Shah Waiiullah remained a Hanafi but his studies 
convinced him that the other three schools too were 
equally right. ^^  
For him the betterment of the common people lay in 
their following any of the four schools of jurisprudence and 
it would be suicidal to rely upon the corrupt theologians 
(Ulama-i-Su). ^^ 
Shah Waiiullah tried to lead the divided Muslim 
community on one platform of Shariah and wanted to 
bridge the wide gulf between them. The prescription, which 
he had for them, was that both the Hanafi and Shaafi 
schools be combined and made one and then whatever 
therein be found nearest to the tradition be adopted. In this 
connection the help of Muwatta be sought which can serve 
best the purpose of an impartial arbitrator. ^^ 
Shah Waiiullah pointed out that those who adhered to 
any particular school of jurisprudence considered their own 
school to be hundred percent faultless save for some 
remote possibility of human error. The prevailing thought 
has been succinctly expressed in an adage which says our 
way is primarily exact and flawless with a remote 
possibility of error but those of others are basically wrong 
and unreceived with some prospects of validity. 
Saiyyad Athar Abbas Rizvi. op. cit.. p. 246. 
G.N. Jalbani, op. cit.. p. 60 
" Ibid, p. 79 For details see; Abdul Hakeem Siddiqui, op. cit., pp. 1574-1576. 
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The result of this thought was that the four juristic 
schools, Hanafite, Malikite, Shaafite and Hanbalite, 
acknowledged since the earliest times as juristic sects 
within the nnain body of orthodox Islam and whose founders 
were undisputedly revered as pious and saintly souls, were 
drifting apart with time and their differences were 
degenerating into public debates which often turned into 
brawls and violent clashes. ^ "^  
Shah Waliullah attempted reconciliation between the 
different schools of Muslim jurisprudence. He advocated 
the policy of confining oneself within the framework of the 
four main schools of Muslim jurisprudence. ^^  
This liberal method of recourse to any school of Sunni 
law which suited the circumstances provided a wider scope 
for adjustment with new situations. ^^  
According to him all the prevalent systems of Fiqh 
drew their inspirations from one single source so that there 
could be no fundamental differences in them. Differences 
were there in the past and would be in future too, but these 
are the differences in interpretation only not in principles. 
Shah Waliullah, like Shaykh Ahmad Sirhindi, made it 
amply clear that Islam is not a religion in the usual sense 
of the term but a complete code of life, which aims not at 
individual righteousness but provides a framework of all 
individual and social activities. ^^  
^ Abul Hasan Ali Nadwi, op. cit., p. 139. 
*^  M.M. Sharif, op. cit., p. 74: seeN. Hanif, Jslam and Modernity, (India, 1997), p. 181; J.M.S. 
Baljon, op.cit.. p. 166 
K.A. '^iTzvm. Socio Religious Movement.'! in Indian Islam, p. 100. 
" N . Hanif. 0/7 cit.. p. 186. 
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(IV) IJTIHAD 
The term Ijithad literally means to exert and in the 
terminology of the Islamic law it means to exert with a view 
to form an independent judgment on a legal question. ^^  
Ijtihad in Islam means an independent or original 
interpretation of problems not precisely covered by the 
Holy Quran, Hadith or- Ijma. The word is derived from the 
root 'Jahad' which means exerting oneself to the utmost or 
to the best of one's ability. ^^  
Shah Waliullah's main contribution to modernist 
speculative thinking in India is his emphasis on Ijtihad. His 
own method of induction and argument was classical but he 
is generally regarded as the first Indian Muslim who felt the 
urge of the new spirit in him "Time has come", he wrote in 
his Hujjat Allah al-Baligaha, "that the religious law of Islam 
should be brought into the open fully dressed in reason and 
argument". ^° 
In his socio-economic thought he attached great 
importance to the use of Ijtihad without which it was 
impossible to understand the new developments and needs 
in the light of the Quran Sunnah. Thus Shah Waliullah 
introduced a dynamically new way of understanding the 
Quran. That was to make interpretive investigation of the 
verses in a fashion that must be independent of all 
commentaries and should naturally invoke the reason to 
Allah's greatness as manifested in the Ayats of the Quran. 
Mohammad Iqbal. op. cii. 
^'Sewar Hussain, Mjtihad in Islam" in Islam and the Modern.Age. vol. 17, (1986), p. 185. 
^ Aziz Ahmad, op. cit.. p.205. 
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The Sciences of Quran namely the science of 
injunction (Ahkam), the science of disputation (of the 
polytheist), the science of divine favours, the science of 
particular events that Allah had decreed and the science of 
hereafter were to be studied in a wholistic way in order to 
understand the totality of Quran for its significance to life. 
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Shah Waliullah was of the opinion that Ijtihad is 
obligatory for the ulama of every age, because with the 
passage of time human life comes across with numerous 
problems unprecedented in history. The rulings recorded in 
the books of law need new interpretations. A fresh probe 
and investigation of the Islamic commands and the rulings 
laid down by the doctors of law in their books is obligatory 
for the Muslims. 
The necessity of Ijtihad arises from the expansion of 
human society and it has been discussed by Shah 
Waliul lah in a number of books and his method is to train 
one particular people and to use them as a nucleus for the 
building up of a universal Shariat. After pointing out the 
function and scope of Ijtihad, he has also laid down rules 
and principles in the light of which a Mujtahid (religious 
scholar) can make independent interpretations. He was of 
the opinion that Ijtihad could not possibly have been 
exercised until the stronghold of rigid conformity was not 
broken. ^^ 
He realized the dangers inherent in sticking to the 
" Muhammad Daud Rahbar. 'Shah Waliullah and Ijtihad' in The Muslim World, vol. 55, No. 4. 
(1995), p. 348. 
' A.D. Muztar. op. cit. 
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traditional patterns of thought and emphasized the need of 
re-interpreting Isiamic thought in the light of the dynamic 
problems of a changing social order condemning the 
obstructive role of the ulama. In this respect he declared 
"The ulama of today are like camels with strings in their 
noses. They are tightened by Taqlid and do not think over 
the problems afresh". 
> 
To pave the way for the spirit of Ijtihad to develop, 
Shah Waliullah translated the Quran into Persian and also 
wrote two commentaries Musawwa and Musaffa on the 
Muwatta of Imam Malik, which, in his opinion, embodied 
the real spirit of the early era of Islam. ^^ Aziz Ahmad 
defines Ijtihad as the necessity of the ever now or 
'permanent' speculations arises because of the progress 
and expansion of religious and human society which is 
faced with new problems in a new age and in a new 
milieu". His emphasis on the role of Ijtihad is therefore a 
natural reaction to the element of growth and change in the 
society. '^^  
A close examination of Shah Waliul lah's writings 
suggest that his visit to Mecca had exerted decisive 
influence in moulding his idea on Ijtihad. He appears to 
have been disgusted with the imitative habits of the ulama 
of India and with their un-proportionate reliance on the 
books of Fiqh or jurisprudence. In one of his earlier works 
he complains that the religious scholars of his time to 
whom was entrusted the task of enforcing the Shariah 
neglected the study of the Quran and the Prophetic 
'^ K.A. Nizami. op. cit., pp. 99-100. 
'"* Aziz Ahmad. Studies in Islamic Culture in the Indian Environment, p. 204. 
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tradition and cared only for Fiqh and other theoretical 
sciences. This according to him produced disastrous 
results. 
After his return from Mecca he not only reasserted the 
validity of Ijtihad but declared himself to be Mujtahid of 
religion, ^^  which he certainly was. 
Abul Ala Maududi defining Ijtihad writes that "Shah 
Waliul lah has not merely stressed the importance of Ijtihad 
but has also laid down its bases and principles and the 
conditions necessary for undertaking it. In his various 
books like Izalah, Hujjat Allah al-Baligah, Aqd-al did Insaf, 
Buduri-Bazigah, Musaffa, etc. There were allusions to, as 
well as lengthy discourses on, this subject." 
Abul Hasan All Nadwi regards Ijithad as interpretation 
or discovery of law from its sources within the framework 
and in accordance with the methodology laid down for such 
an exercise essential for every age in order to meet the 
changing social needs of the t ime. ^^ in his Introduction to 
Musaffa he writes "Ijtihad is a Fard bil Kifayah" or a 
collective duty, the fulfi l lment of which by a sufficient 
number of individuals that excuses the other individuals 
from fulfi l lment. ^^  
'^  Muinuddin Ahmad Khan. "Shah Waliullah Conception of I.jitihad' in Journal of Pakistan 
Historical Society, vol.-7, (1959). p.I75. 
.'* Syed Abul Ala Maududi. A Short History on the Revivalist Movements in Islam. (Islamabad, 
1973), p. 96. 
Abul Hasan Ali Nadwi. op. cit., p. 151. 
'^  J.M.S. Baljon, op. cit.. p. 167; See S. Alhar Abbas Rizvi, op. cit.. p. 247. 
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(V) JIHAD 
Jihad is a Holy war against non-Muslim powers, when 
Muslim places of worship are attacked or their religious 
interests are in danger. ^^ 
Patrick Bannerman defines that Jihad means exertion 
by Muslims individually and collectively fisabil Allah or In 
the path of God infulfilment of obligation to spread belief in 
Allah and to make His word supreme throughout the world. 
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When civilization and culture make considerable 
advancement, the society starts to rot and corrupt in many 
ways. The reigns of the government go into the hands of 
the unworthy and wealth happens to move alternately from 
one rich person to the other rich person, as a result poor 
and labour class is deprived of their due rights. Shah 
Waliullah often uses the term Jihad for revolution against a 
corrupt political and religious system where Islamic tenets 
are threatened. 
Shah Waliullah attracts the people to revolt and says 
that when the conditions so deteriorate that the 
government fails to meet the bare necessities of life of its 
subjects, it becomes necessary for them to work and use 
all possible means for the overthrow of that corrupt 
government and the sacrifices made in this respect are 
counted among the best of actions. 
He believed that revolution cannot be brought by 
mere talks, prays and hopes. People will have to give their 
blood will have to work towards that end by revolution. He 
^ Taufiq Ahmad Nizami, Muslim Political Thought and Activity in India During the IQ"" Century' 
in Mohd. Taher, Encyclopaedic Survey of Islamic Culture, vol. 14. p.202. 
'°° Patrick Bannerman, op. cit.. p.86. 
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means that it is revolution that brings peace and 
prosperity. ''°^ 
Shah Waliullah did not believe in non-violence or 
passive resistance. He believed in military force as the 
means to crush a deep-rooted evil or a corrupt government 
about a positive revolution in drown trodden society. But 
the military force should be trained on the principles of 
Jihad.^°2 
He expressed his disgust with monarchy and 
condemned it as an agency of exploitation and also as a 
cankerous growth in body politic of Islam. With great 
confidence he turned to the masses and exhorted them to 
rise up to the occasion and set the social and political life 
in order.^°^ 
Above all, his teachings and philosophy is to break 
the old order and replace it by a new one, which may 
satisfy the requirements of the changing times. It is for this 
reason he emphasizes the necessity of the continuation of 
Jihad by which he generally means revolution. 
He further maintained that so long as this spirit was 
present the Muslims remained victorious and were 
honoured everywhere but no sooner did it disappear from 
them they were humiliated and hated wherever they were. 
To show the importance of Jihad he profusely quotes 
Quranic verses and the traditions. ^ °^ 
VI REASON AND RATIONALISM 
"" G.N. Jalbani. Life of Shah Waliullah, p.61. 
'"^ Shafique Ali Khan, op. cil.. p. 70. 
'"^ K.A. Nizami. Ojo cil.. p.lOl 
'"'' G.N. Jalbani. Teachings ofHazral Shah Waliullah Muhaddilh Dehlavi, (Delhi, 1988), p.62. 
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Reason and rationalism occupies prominent place in Shah 
Waliul lah's thought. He refused to yield to the notion that 
religious injunctions were to be obeyed just because they 
were divine. ^°^ 
The Holy Quran does recognize revelation as a 
source of knowledge higher than reason but at the same 
time admits that the truth of the principles established by 
revelation must be judged by reason and hence it 
repeatedly appeals to reason and denounces those who do 
not use their reasoning faculty. ^°^ 
He also attaches great importance to reason. In his 
Hujjat Allah al-Balighah he had discussed reason in great 
detail and has concluded that reason is superior to all 
other human faculties and he quotes many Hadith of the 
Prophet in support of his preposit ion. He also quotes 
verses from the Quran and tries to prove the superiority of 
reason concluding that a man whose reason dominates all 
other beastly faculties such as inordinate desire and 
sensuality is a true Muslim, such a person surrenders 
himself completely to the will of God and never revolts 
against the commands of Shariat. 
He rightly asserted the necessity of explaining the 
rational significance of Islamic commands while preaching 
Islam to the non-muslims. So to him the strongest 
argument for the righteousness of Islam is that its 
injunctions are based on reason and self-evident 
prepositions. This dynamic realism and logic runs through 
'"^  G.N. Jalbani, Life of Shah M'aliullah 
'"* Maulana Muhammad Ali. The Religion of Islam" in Is/am and the Modern Age, vol. 17, (1986), 
p. 186. 
17! 
the entire system of Shah Waliul lah's religious philosophy. 
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He was not a blind imitator and he did not even follow 
any of the four established schools of thought. Rather he 
subjected their Imams to thorough investigation both 
historical and rational^°° and he also applied this in 
explaining the differences among the various schools of 
Fiqh. It is the same rationalism that is observed in his 
efforts to find a compromise and concil iation among these 
schools. Through his exposition that religion was based on 
reason he opened new vistas of thought for the coming 
generation of speculative mind. ^ °^ 
Shah Waliullah was also greatly influenced by Imam 
Ghazali, Khattabi and Shaykh al-lslam Izzad-Din bin Abd 
al-Salam. From them he learnt the art of rational 
interpretation of the different aspects of Islam. In his 
introduction to Hujjat Allah al-Baligah he mentions these 
names with great respect.^^° 
V. HIS IDEAS ON TASAWWUF 
Shah Waliullah received education on Tasawwuf from 
his father Shaykh Abdur Rahim and devoted himself to the 
practices of the Naqshbandi order. During pilgrimage in 
1730 he was awarded Khirqa in mysticism by his teacher 
Shaykh Abu Tahir, who was a distinguished Traditionist 
"" A.D. Muztar, op. cit.. pp. 86-88. 
'°^ G.N. Jalbani. Teachings of Shah Waliullah, Muhaddilh Dehlavi. p. 4. 
" " A.D. Muztar. op. cit.. p.89. 
"°N. Hani f. 0/7. c/7., p. 163. 
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and a famous divine, with liis rag, which contained all the 
qualities inherent in the rag of other sufis. ''^ ^ 
Shah Waliullah's contribution to theoretical and 
practical mysticism is immense. He wrote a number of 
books on different aspects of mysticism. Al-Qawl al Jamil, 
al- Tafhimat al llahiyah, Lamat, al-Badur al-Bazigah, 
Fuyud al-Haramain etc.J^^ 
The institution of Mysticism according to him is lawful 
in Islam. He enumerates verses of the Quran and sayings 
of the Prophet to support his arguments and points out that 
the swearing of allegiance at the hands of a spiritual 
preceptor for inner purification is desirable. ^^ ^ 
In the time of Shah Waliullah innovations and bad 
customs had considerably spoiled the purity of Islam. The 
preachers presented Islam incorrectly, the jurists had 
submitted to blind imitation. The pseudomystics, who were 
already demoralized, taking undue advantage of the 
simplicity and ignorance of the masses, attributed many a 
funny and strange things to themselves. They sold religion 
for worldly gains and some of them even turned atheists 
and freethinkers. ^ '^' 
Shah Waliullah was critical of the sufis of his time 
because they had fallen prey to various excesses. Some of 
them had renounced worldly life and had retired into 
seclusion and some were addicted to drinking wine and 
bhang and still others had day-dreams and wore female 
' ' ' Sheikh Mohammad Ikram, Rud-e-Kauser. p. 566. 
"^ Abdul Hakeem Siddiqui. vol. II. p. 1159: See A.D. Muzlar, op cii, p. 164. 
' " A.D. Muztar, op. cil. p. 164. 
"•' G.N. Jabani, op. cil. p. S5. 
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dresses. Yet another group of pseudosufis claimed spiritual 
perfection for themselves while as a matter of fact they 
knew nothing of Tasawwuf. They only did it for the sake of 
worldly gains. ^^ ^ 
He tried to comb out all unhealthy foreign influences 
from Tasawwuf such as a morbid kind of neo-platonism and 
vedantism. He stressed that genuine Tasawwuf as 
distinguished from pseudo-tasawwuf encourages an active 
way of life, which assures progress and prosperity in this 
world and salvation in the hereafter. ^^® 
His mission was to reconcile differences between the 
various sufi orders and their teachings and practices.^^'' To 
the descendants of leading sufis Shah Waliullah posed the 
question as to why they had splintered into different groups 
each having a different path. He believed that these sufis 
had abandoned the Right Path and they had assumed their 
own leadership. Not only were they misguided in their own 
religious practices but they posed as teachers and 
influenced others. 
Moreover, Shah Waliullah asserted that they accepted 
disciples for money to which he said he was strongly 
opposed. He believed that in a sufi-disciple relationship the 
disciple was led away from Allah and the Prophet.^^® 
Challenging the way of life of preachers and ascetics, 
who led retired lives in Kanqah's, Shah Waliullah asserted 
that the rules they imposed upon themselves were not 
' '^  A.D. Muztar, op. cit., p. 165. 
"* M.M. Sharif, op. cit.. 1577; N. Hanif, op. cit., p. 185. 
" ' Saiyyad Athar Abbas Rizvi, op cit, p.262. 
"* S. A. A. Rizvi, A History ofSufism in India, vol. II, p.385. 
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religious while the preachers were confusing people by 
quoting apocryphal Hadith in their sermons. ^^ ^ 
Shah Waliullah built his system of tasawwuf on Ihsan 
mentioned in the famous hadith of the Prophet known as 
Hadith-I-Jibrail. In the Hadith the Prophet defines Ihsan as 
follows: 
Ihsan is to worship Allah as if you see Him. If you 
do not see him then you must be conscious that 
He is seeing you. 
"Ihsan is, therefore, a state in which there is close 
relationship with God so that His presence is felt by the 
worshipper or servant that renders his worship the 
submissive character". 
Shah Waliullah talks about various practices of Tariqa 
like obedience {ta'at), dhikr (words used in 
rememberance), a Muraqabah (meditation) and Karamah 
(miracle) performed by (Awliya) which leads the sufi to 
realize his chief objective. 
Obedience (taat) to the Shariah is considered by 
Shah Waliul lah as the primary requisite for transferring the 
path of sufism. By obedience to Shariah he means 
adherence to authentic beliefs and established regulations 
of Islam. Here the traveller in the mystical path is obliged 
to follow them on the model of the companions {sahaba), 
the Tabi' in and the Tab'- i-Tabi ' in. ^^° 
Shah Waliullah tried to reshape Islamic metaphysics 
in greater cohformity with the teachings of the Quran and 
"'/6/J..p.386. 
'-" Abdur Rashid Bhat, op. cit.. p.38. 
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the Sunnah of the Prophet. He adopted a more rational 
approach to the controversial issues of metaphysics, which 
led to greater harmony among subsequent Islamic 
metaphysical thinkers. He was careful to give a balanced 
criticism of some of the views of his predecessors and 
contemporaries. His constructive and positive approach to 
those issues was always considered a sincere attempt at 
reconciliation.^^^ 
The theosophical system of Wahdat al-Wujud or 
ontological monism which Ibn al-Arabi (d.1240) formulated 
became very popular among the sufis. Some of them 
however did not agree with it, others disliked and even 
denounced it. Nevertheless, the doctrine continued to 
dominate sufi speculations for four hundred years till 
Shaykh Ahmad Sirhindi (d 1624) subjected its basic 
concept as well as its moral and religious consequences to 
searching criticism and came out with a parallel theosophy 
popularly known as Wahdat al-Shuhud. 
Shaykh Ahmad Sirhindi's ideas were highly original. 
His concept of non-being was even radical. But he did not 
elaborate his ideas with the thoroughness that 
characterizes the work of Ibn -al Arabi, consequently, its 
impact on subsequent sufi speculations was not great. ^^ ^ 
The sufis were divided over whether Wahdat-al-Wujud 
was a .reality or only a mystic sensation. It would be 
recalled that the Mujaddid Alf Thani had declared in no 
'"' Burhan Ahmad Faruqi. op. cit.. See Hazrat Maulana Mohammad Wall Rahmani, Tasawwuf of 
Hazrat Shah Waliullah in Monthly Tarjimian-e-Deoband, vol. No. 44, (Aug. 2004), p.30. 
''^ Abdul Haq Ansari, *Shah Waliullah's AUempt to Revise Wahdat al-Wujud" in Islamic 
Quarterly, vol. 28, No.3, (1984). p. 150. 
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uncertain terms that the monism experienced by the sufis 
was not real and that it was an experience which 
transcended when the sufi rose higher in mystic 
accomplishments until he realized the truth. He, therefore, 
called the experience Wahdat al-Shuhud or monism in 
experience not reality. ^^ ^ 
Sirhindi's criticism of Wahdat al-Wujud did have its 
impact in that it shook the sufi world. One result was that 
some sufis while retaining Ibn al-Arabi's concept tried to 
introduce into the system an element of transcendentalism. 
An outstanding instance of this attempt is the one made by 
the great eighteenth century thinker and sufi Shah 
Waliullah.^^^ 
Shah Waliullah's was the first attempt to reconcile the 
two contradictory doctrines that of Wahdat al-Wujud of Ibn 
Arabi and Wahdat al-Shuhud of Shaykh Ahmad Sirhindi, to 
check the spiritual decadence of Islam in his age. He 
completed the work began by Shaykh Ahmad Sirhindi, the 
chaneling of extreme sufi heritage into traditional Islam. 
This also involved a composition of sufis internal 
differences of practices and a synthesis by merging 
together various sufi disciplines in India into one. 
According to Shah Waliul lah there is no substantial 
difference between the philosophy of Wahdat al Wujud and 
Wahdat al-Shuhud. He neatly resolved the conflict calling 
these differences only verbal controversies, which had 
come about because of ambiguous language. 
' " I.H. Qureshi, Ulema in Politics, p. 121. 
'•^ '' Abdul Haq Ansari, op. cit.. p. 151. 
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He is of the view that leaving similes and metaphors 
aside, there is no essential difference between the 
doctrines of Ibn al-Arabi and that of Sirhindi. The two relate 
the same fact in two different languages; the shortsighted 
critiques look upon these as matter of vital difference. This 
he has discussed at great length in his book Faislat 
Wahdat al-WuJud wa Wahdat al-Shuhud. ^^^ 
He says that this evaluation of the doctrine of Wahdat al-
Wujud and Wahdat al-Shuhud is rationalistic not based on 
first hand mystic experience. 
The positive result of Shah Waliul lah's reconciliatory 
efforts was two fold it brought out harmony between the 
two opposing groups of metaphysicians, and it also 
legitmized the doctrines of Wahdat al-Wujud among the 
mutakallimun (theologians) who previously had not been 
ready to accept it.^^^ 
VI. IMPACT OF SHAH WALIULLAH'S THOUGHTS 
Shah Waliullah's teachings brought about a far-
reaching effect on the rigid conformity, which was divided 
into two groups. 
(1). The people who could not bring themselves to conform 
to his ideology they remained as they were. 
(2). Secondly, those who were influenced by him. The later 
were further divided into two (a) Those who remained 
Hanafis but accepted the theory of the supremacy of 
the Hadith they were called Deobandis (b) And those 
'"^  M.M. Sharif, op. cil.. p. 1559: see. Abdul Haq Ansari, islamic Quarterly, p. 152, Burhan Ahmad 
Faruqi, op. cil. 
'"* M.M. Sharif, op. cil.. pp. 1573-1574, N. Hanif. op. cil.. p. 168. 
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who renounced Hanafism as well as conformity they 
were called Ahl-i-Hadith. 
Shah Waliullah's impact on the religious thoughts of 
the Subcontinent is the claim pronouncing association with 
him by almost every school of thought. Thus the Barelwis, 
the Deobandis, the Ahl-i-Hadith and the neo-Mutazilites 
who form the main composite of Indian Muslim society 
acknowledge the authority of Shah Waliul lah. 
Each of them find a special attraction in one or the 
other aspect of his philosophy. In other words, not the 
whole but apart of his thoughts peculiar to each one's need 
is accepted by them.^^^ 
Shah Waliullah's religious philosophy consists, of four 
major composites (1) Spiritualism (2) Coventionalism (3) 
Traditionalism (4) Rationalism. 
Spiritualism is of a special interest to the Barelwis 
conventionalism to the Deobandis, traditionalism to the 
Ahl-i-Hadith and rationalism to the neo-Mutazilites.^^^ 
The most important feature of Barelwi thought is its 
attachment to and an advocacy of Tasawwuf or 
spiritualism, which also includes their belief that the spirits 
of dead saints can be invoked for help. 
Hence a visit to the tombs of pious men is a regular 
feature of their religious life. They believed that saints are 
the best mediators between man and God. 
'^' A.D. Muztar, op. cit.. p. 117. 
''^ Ibid, p. 118. 
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Another feature of Shah Waliullah was that he visited 
the grave of his father and sat there in meditation. Now all 
that is said and practiced by the Barelwis is endorsed to 
very a great extent by the practice of Shah Waliul lah. ^^ ^ 
Deoband, which had drawn its inspiration from Shah 
Waliul lah's ideas of social revolution and to some extent 
from his concept of religious reform and which stood for 
religious traditionalism sought to emphasize its ideological 
links with him. 
The Deobandis maintained that as the school of 
Deoband was founded by men who graduated from the 
seminary of Shah Waliullah's descendents so they are the 
real heirs of the Walliullahi thought and movement.^^° The 
Deobandis followed Shah Waliullah in his emphasis on the 
"rational sciences" with still greater emphasis on "revealed 
sciences" of Quran and hadith.^^^ 
Next come the Ahl-i-Hadith who accepts Shah 
Waliul lah as one of the founders of their school in India. 
The factors, which inspire them, were his thoughts in the 
supremacy of Hadith to Fiqh. As the name of their 
community is indicative they renounce conformity to the 
schools of Fiqh and for them there is no authority after the 
Quran and Hadith.""^^ 
They encouraged simplification of ceremonies and the 
practice of widow remarriage. They were directly in line 
with the critical views of Shah Waliul lah emphasizing 
'^'^/bid. p. 119. 
'^°/bid. p. 120. 
'^' Barbara D. Metcalf. -Deoband' in Encyclopedia of Islam and the Muslim World, vol. I,in ed. 
Richard C. Martin, (New York. 2004), p. 176. 
'^ ^ A.D. Muzlar, op. dr.. p. 120. 
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extremely strict Unitarianism arguing the abolition of un-
Islamic customs and practices, including Khanqah and 
tomb culture.''^^ 
Neo-Mutazilites turn to Shah Waliullah for his realism 
that runs throughout his thought. Shah Waliullah believed 
in the truth of Islam in the light of reason. Rationalism is 
the main feature of VValiullahi philosophy, which seeks to 
ascribe materia] causes to miracles.^^"^ 
Shah Waliullah's movement is unique in itself 
because of its tremendous impact on all subsequent reform 
movements in the Subcontinent. Sayyid Ahmad Khan's 
Aligarh, Sayyid Ahamd Shahid's Jihad, Maulana 
Muhammad Qasim Nanautvi's Deoband and several other 
movements in the Subcontinent right up to Iqbal are all 
extended forms of the VValiullahi doctrine some 
emphasizing its conservative and others its progressive 
side. 
Shah Waliullah was a thinker who inspired rationalism 
as well as fundamentalism and all had far reaching effects 
on the intellectual, spiritual, political and socio-cultural life 
of the present day Muslim world.^^^ 
Barbara D. Metcalf, op. dr.. vol. I, p. 26. 
"" A.D. Muztar, op. cii.. p. 121. 
' " Syed Abdul Quddus, The Challengeorislamic Renaissance. (Karachi. 1987), pp. 19-20. 
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CONCLUSIONS 
Shah Waliullah Dehlavi led an intellectual revolution 
to change the whole system by drawing attention of the 
people towards degradation of European imperialism and 
the rampant corruption among oriental rulers. During his 
pilgrimage to Makkah in 1731, he was inspired by a vision 
to replace the imperialist and corrupt administration by 
establishing a government based on principles of equality 
and justice. 
Shah Waliullah had seen the decline of Mughal rule in 
India and observed similar degradation in other countries 
of Asia and Africa. The last revered and powerful ruler of 
Mughal Dynasty Aurangzeb had already passed away in 
1707 and the East India Company had assumed the power 
to rule a part of Eastern India, defeating Siraj ud-Dawla at 
Plassey in 1757. Ultimately Shah Waliul lah came to the 
conclusion that monarchist and imperialist tendencies were 
the main cause for the worsening state of affairs. He 
formulated certain principles necessary for the revival of 
human values. 
In his book "Hujjat Allah al~Balighah he laid down 
those principles i.e "Labour is a real source of wealth" and 
only those who put in the physical and mental labour for 
the sake of betterment of the society, deserve to possess 
wealth". People, he believed, are equal and the position of 
the ruler of a state is no more than that of a common 
citizen in matters of justice and freedom. Things like right 
to freedom, security and property are essential for all, 
irrespective of religion, race or colour. 
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It is to be noted that he propagated these ideas long 
before the French; American or Soviet revolutions took 
place. It is a pity that even today these noble ideas lie 
buried under the trash of imperialist history that was mainly 
written to tarnish the image of Muslims and the Ulama in 
India. 
Shah Waliullah who started his career as a teacher 
ended as a radical thinker, a farsighted poUtician and 
revolutionary reformer. His unfinished mission was carried 
on by a galaxy of scholars and intellectuals prepared and 
trained by him. 
On the whole his approach to Islam was rational and 
moderate. He wanted to create a real understanding of 
Islam for all by softening the factional differences and 
sectarian rivalries. He wanted to see the Muslims as a 
consolidated and unified force to serve the cause of Islam. 
He possessed a multidimensional and versatile 
personality. His real greatness lay in the cumulative effects 
produced by his writings, by the contribution of persons 
trained by him and by the achievements of the school of 
thought founded by him. In religious matters he struck a 
mean between the extremes, in social affairs he strove to 
introduce in the Muslim society the simplicity and purity of 
early Islam, in the sphere of economics he advocated the 
revolutionism of Islamic socialism and in the political field 
he forged a united Muslim front against the non-Muslim 
forces which were threatening to storm Muslim India. 
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Shah Waliullah was a luminary who during the stormy 
period of Indian history showed the bewildered Muslims the 
right path, the path of peace and glory. 
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I. INTRODUCTION 
The early decades of the nineteenth century 
constitute watershed in the history of India. The decline of 
Muslim political power, which had begun in the eighteenth 
century, reached its lowest point during this period and the 
tentacles of British imperialism spread far and wide. 
The entire political structure of northern India 
crumbled and the Mughal Emperors became not only 
pensioners but also prisoners in the hands of East India 
Company.^ The most important event of the nineteenth 
century was the disintegration of Mughal Empire and 
consolidation of the British rule in India, which reached 
completion after the failure of the 1857 War of 
Independence.^ 
The British, who had secured small footholds in the 
country in the seventeenth century, started their venture in 
India amidst bitter opposition as a purely Trading 
corporation named East India Company. During the period 
of Mughal supremacy the British could not think of 
conquering India. But when India succumbed to anarchy 
they were obliged to protect their settlements and finally 
began to meddle in the politics of this country through the 
rebellious princelings. 
The East India Company soon passed from dividends 
to dominion with the real government pursuing the 
ambitious policy of annexation, which speeded the decline 
' Freeland .Abbott, "Islamin India before Shah Waliullah" in IVId. Taher (ed.). Encyclopaedic Swvey 
of Islamic Culture. Muslim Political Thought in India, vol. 14, (Delhi. 1998), p. 28. 
' Rallq Zakaria. Rise of Muslims in Indian. Politics. (iJombay, 1970). 
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of the leading Indian powers in the first half of the 
nineteenth century.^ 
The rapid expansion of British dominion in India 
during the period 1757-1818 brought about a great change. 
The Muslims found it extremely difficult to reconcile with 
the facts. They could not forget the fact that they had just 
lost seven hundred years of rule over the Subcontinent and 
therefore could not accept the British supremacy at any 
cost. This made it extremely difficult for the Muslims to 
make a satisfactory adjustment with the British rule. For 
the Hindus, there was no such psychological pressure. 
They found not at all difficult to accept the western 
authority. They easily took up English in place of Persian 
and participated in the trade industry and banking in line 
with British principles.'* 
It was a period of travail and transition when the 
medieval society was dying and a new modern age was yet 
to take place. It, therefore, witnessed all the social 
degeneration inherent in such periods. 
The religious life in this period was in an even more 
deplorable condition. The growth oV Islam in India was 
largely due to the pioneering efforts of some of the earlier 
sufi saints. The scrupulous and ethical ways of life, their 
large hearted humanitarianism etc, all these touched the 
hearts of many of the local inhabitants. 
With time the sufi orders and monastic institutions 
came to be established with the grants of large charitable 
^ Mohammad Miyan, Utama-i- Hind Ka Shandar Maazi, (Delhi, 1985), vol. IV, p. 58. 
" Mohammad Taher, Muslims in India, Recent Contributions to Literature on Religions, Philosophy 
and Social.Aspect, (Delhi. 1993). p.4. 
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donations. These centres soon became affluent but they 
lost their previous missionary zeal and spirit of service.^ 
To stem the process of socio-religious degeneration 
of the Muslims several ulama took measures in the form of 
reform movements. In the beginning of nineteenth century 
two movements, popularly called the Faraizi and the 
Mujahidin movements, mainly religious in character and 
directed towards purifying Islam in India by removing un-
Islamic traits and influences from it, were started.^ 
Prior to the arrival of the British the relationship of 
the Muslims with other religious groups was very cordial 
and warm. There were hardly any instances of clashes on 
the basis of religion and community. It is important to note 
that Indian society was never homogenous throughout 
history. It was highly diverse religiously, culturally caste 
wise and linguistically but there was hardly any tension 
between these groups. It all began with the establishment 
of British rule in India. 
Religious bigotry and feeling of antagonism between 
the Muslims and the Hindus of India began with the arrival 
of the British. The British government made it a policy of its 
administration to divide the two communities and secure its 
own ends.'' 
The uprising of 1857 revealed for the first time that a 
large-scale alliance between the Hindus and the Muslims 
against the British was possible and would be fruitful for 
both. 
^ Qeyamuddin Ahmad. The Wahhabi Movement in India, (Calcutta, 1996), pp. 4-5. 
* Mohammad Taher, op. cil.. p. 5 
' Sayyid Ahmad Khan, Asbab- i- Bagawat- i- Hind, (Aligarh. 1971). 
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There is no doubt that the Muslims found it 
psychologically difficult to tear themselves away from their 
past. But the treatment meted out by the British made it 
even more difficult for them to adjust themselves with the 
present. They still considered themselves the aristocratic 
class. This complex among the Muslims deterred them from 
taking to anything British e.g. English education for 
instance, in large numbers. Eventually it alienated them 
from the British and widened the gulf between them.^ 
The nineteenth century was a period of great mental 
turmoil for the Muslims of India. In all walks of life 
economic, social, political they suffered serious setbacks. 
Conservatism and obscurantism prevailed among 
them. Even after the fall of the Mughals they did not shun 
their traditional way of thinking and clung to their glorious 
past with no zeal to achieve it in future. 
The change of masters had hardly affected the Hindus 
who embraced the western education and thus availed of 
all the opportunities provided by the British. Government 
services were freely offered and state patronage was 
extended to them. 
Economic prosperity was its natural outcome they 
became trusted citizens leaving the Muslims sullenly 
discounted and extremely poor, so much so that even 
members of the royal family were found begging on the 
roads of Delhi in the cover of night.^ 
Mohd Taher. op. cit., pp. 6-7. 
' Shan Muhammad, TheAligarh Movement. A Concise Study, (Aligarh, 1999), vol. I. p.l; See 
Mohammad Taher, op. cit.. p. 9. 
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Time and its pressure however altered the situation. 
The pressures issuing from the changing social context 
induced challenges for socio-political competition from 
other communities. 
There were basically two schools of thought that led 
the Muslims to action in the nineteenth century out of an 
atmosphere of inaction. These were the Deoband school of 
thought and the Aligarh school of thought. There is a 
marked difference between the two. Though both the 
schools were aimed at the survival and uplift of the 
Muslims.''" 
'" Mohd Taher, op. cii.. p. 8. 
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II. Political Conditions 
(i) Establishment of British Rule 
In the late seventeenth and the early eighteenth 
centuries various factors combined to start the downfall of 
the Mughal Dynasty, which had ruled most of India with a 
steady hand since Babur and Humayun in the sixteenth 
century. 
It started with gradual overspending which weakened 
their ability to fund a good defense and the spark that 
really got the decUae goiag was Aurangzeb's poUcy of 
intolerance of the Hindus and other non-Muslims. This 
incited many revolts especially by the Sikhs and the 
Marathas.^^ 
Not long before these events the British East India 
Company had begun trading in India. The British presence 
in India dates back in the early part of the seventeenth 
century on December 31 , 1600 A.D. Elizabeth then the 
monarch of the United Kingdom gave them exclusive rights 
to trade in India.^^ 
The first real contact the British had with the Indian's 
was when Jahangir, the Mughal Emperor, gave permission 
to the British to open a trading port and factory at a port 
town in the Bay of Bengal. The British trading ports grew 
and with that the company gained more wealth and 
power.^^ 
" J.L. Mehta, Advanced Study in the History of Medieval India, 1707-1813, (Delhi, 2005), p. 130. 
'^  Tara Chand, Histoty of the Freedom Movement in India, (Delhi, 1961), vol. 1, p. 232. 
'^  J.L Mehta, op. cit., pp. 3j5-336;htlp:// www.marxisl-
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In the eighteenth century the rulers following 
Aurangzeb were all weak and many of them were rumoured 
to have been opium addicts. The Marathas were gradually 
undermining the Empire and had taken most of the Mughal 
state. Much of the remaining Mughal Empire was broken up 
into territories ruled by independent princes and many of 
these states were being occupied by Afghans and 
Persians. ^"^ 
With the death of Alamgir in 1707 A.D. began the 
decline and ultimate fall of the powerful Mughal Empire. It 
took almost 150 years before the Empire finally 
disintegrated.^^ 
The inefficient later Mughals and their weak 
administration alongwith internal feuds gave the British an 
opportunity to interfere with the administration of provinces 
and the settling of disputes between them. The Mughals 
had already begun losing power to the Marathas, the Jats, 
the Sikhs and finally they lost it to the most powerful 
British.^^ 
Taking advantage of this chaotic situation the East 
India Company began strengthening its military capabilities 
they conspired with Hindu traders and moneylenders 
against Nawab Sirajuddaulah of Bengal to take over his 
principality. The battle of Plassey of 1757 is considered a 
major break through for the British in the Subcontinent. It 
paved the way for the company's rule in Bengal. 
'" Hafeez Malik, Moslem Nationalism in India and Pakistan, pp. 120-121. 
'^ Hafeez Malik, op. cit.. p. 87: See Syed Razi Wasti. The Political Triangle in India. 1858-1924 
(Lahore, 1976), p. II. 
'* Mohammad Taher. op. cit.. p. 3. 
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Consequently, English language came to play an important 
role in the political power of the British in the country.^'' 
The East India Company now found itself transformed 
from an association of traders to all-powerful rulers 
exercising political sovereignty over a largely unknown 
land and people. Less than ten years later in 1765 the 
company acquired the Diwani of Bengal or the right to 
collect revenues on behalf of the Mughal Emperor in 
Bengal, Bihar and Orissa. Clive became the first British 
Governor of Bengal.^^ 
The nineteenth century saw East India Company 
emerge as a major political power in India. Not only was 
the power of the Mughal Empire broken but the many 
independent Kingdoms which had risen as a result of the 
weakening of the Mughal Empire were subjugated by the 
British which left the East India Company as the 
indisputable overlord of the country. Hyder AM who had 
established a powerful kingdom in Mysore fully realized the 
danger. 
Tipu the tiger of Mysore also gave a tough time to the 
British forces.''^ After four wars with the British Tipu Sultan 
was finally defeated and killed and his territory annexed. 
Bengal, Bihar, Orissa and major part of the United 
Provinces were already under the control of the British. 
Thus by the end of the first quarter of the nineteenth 
century the Maratha power was completely liquidated with 
" Shan Muhammad. Muslims and India's Freedom Struggle, (Aligarh, 2002), p. 1. 
'* K.G. Vasantha Madhava, History of the Freedopi Movement in India (1857-1947). (Delhi, 1995), 
p. 11. Also see Syed Razi Wasti .op.cit.. pp. 3-4. 
' ' R.C. Majumdar, The Sepoy Mutiny and the Revolt of 1857 (Calcutta, 1957), p.4; See K.G. 
Vasantha Madhava, op. cit.. p. 12. 
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the exception of some of the Maratha provinces which were 
allowed. The Kingdom of Oudh was still nominally 
independent but incapable of holding out against any 
serious onslaught by the British. The onslaught came some 
years later and Oudh was annexed. The Nizam had become 
an ally and ceased to be a source of danger or anxiety to 
the British. The Sikhs, who had established their Kingdom 
in the Punjab and the Northwest, were not looked upon 
with suspicion.^° 
The British Empire in the Indian Subcontinent 
remained for nearly 200 years. The first hundred years 
were marked by chaos and crises. The Sepoy Mutiny also 
known as the Indian War of Independence which erupted in 
1857 developed into a wide spread revolt against British 
rule. After the British quelled the rebellion in 1858, they 
took steps to maintain their control. The British government 
officially abolished the Mughal Empire and exiled its last 
scion Muhammad Bahadur Shah to Burma where he died in 
captivity. In addition, the British government transferred 
authority from the English East India Company to the 
British Crown establishing direct imperial rule in India. ^^  
The British administered India for a period of about 
two centuries and brought about revolutionary changes in 
the social, political and the economic life of the country. 
The British from the very beginning followed a policy 
of divide and rule. Diplomacy and deceit were used to gain 
control for revenue collection in the province of Bengal. 
^° Y.B. Mathur, GIOM'III of Muslim Politics in India, (Delhi, 1979). p. 6. 
'^ Mushirul Haq, Muslim Politics in Modern India. 1857-1947, (Meerut. 1970). 
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This gave them effective control of the administration. The 
i\/larathas, the Sikhs and the rulers of Mysore could never 
unite to confront the enemy and fell one by one. Very soon 
there was no local power that could cope with their 
onslaught. ^^ 
Once the British had consolidated their power 
commercial exploitation of the natural resources and native 
labour become ruthless. Though there were a few 
benevolent Governor generals who initiated social reforms 
and tried to render the administration more efficient and 
responsive but they were exceptions. By the middle of the 
nineteenth century arrogant exploitation of the people had 
tried the patience of the Indians to the limit. ^^  
(ii) Religious Exploitation 
The new government introduced English education 
compulsorily which, on the one hand, proved unfavourable 
to the Muslims and, on the other, a great boon to the 
Hindus. The latter who had been for ages under the Muslim 
rule had no dislike for the language of their new rulers. As 
they learnt Persian and Urdu under the Muslims so they 
learnt English under the British. But this was not the case 
with the Muslims they objected because they feared that 
English education would undermine their religion. 
Such an attitude weakened the position of the 
Muslims and ultimately they began to lose all-important 
offices. The Muslims who in the times of Lord Cornwallis 
were holding 75 percent government jobs no longer 
"^ K..G. Vasantha Madhva. op. cit., p.65. 
^^  M.R.A. Baig, The Muslim Dilemma in India. (Delhi. 1974). 
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occupied the first rank among the Indian communities. It 
was the result of a radical change introduced in the 
administrative policy of the country.^'* 
The British had long regarded the Muslims as hostile 
and unreliable and the incident of 1857 had convinced 
them of this even more. The British were generally of the 
view that the responsibility for 1857 lay on the Muslims and 
to avenge it they hanged thousand of Muslims even on the 
slightest suspicion and confiscated the Jagirs and 
properties of many others.^^ 
The reprisals against the dissenting ulama were 
severe. Many of them were hanged or were deported to the 
Andamans like Fazle Haq and others. Haji Imdadullah and 
many others migrated to Mecca. The main leaders both 
Hindus and Muslims were wiped out and their properties or 
principalit ies confiscated. Henceforth, the British 
government followed a policy of discrimination against the 
Muslims in all walks of life. 
The ulama not only hated the British but also 
everything that smacked of the British culture, their way of 
life, their dress, their education and their way of 
administration. They were making supreme efforts to keep 
the Muslim society away from the hated British culture. 
This increasingly led them to still greater isolation. ^^ 
Moreover though the British had received the Divan! 
of Bengal from the Mughal Emperor on the condition that 
'^' Y.B. Mathur, op. cil., See Murray T. Tilus, op. cil.. p. 192 
'^  S.A. Husain. op. cil.. p. 22. 
^^  M.A. Karandikar, Islam in India's Transition lo Modernity. (Bombay, 1968). pp. 139-140; See 
Asghar Ali Engineer, Islam and Muslims: A Critical Reassessment, (.laipur. 1985), p. 128. 
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they would maintain the Islamic Judicial system as it was. 
As soon as they found themselves powerful enough they 
put an end to all religious tribunals and established, Civil 
courts in which all the higher officials were British and the 
lower officials mostly Bengali Hindus. 
Until 1857 they had been allowed, as a concession, to 
enter government service without knowledge of English but 
after 1857 the concession was withdrawn. The new policy 
of the government threatened to ruin the higher and middle 
classes of Muslims and caused great distress among 
them.^^ 
The higher and middle classes of Muslim had, to 
some extent, religious prejudices against the British and 
their culture, but they hated them mostly because they 
regarded the British as usurpers who were destroying the 
Empire that they had served for generations and were 
likely to destroy the culture that they together with their 
Hindu compatriots had built up in course of centuries. 
As far as the religious class of the ulama and sufis 
was concerned, they hated western culture due to various 
religious, economic, cultural and social motives. They 
regarded the English, inspite of all claims to religious 
impartiality, as the enemies of Islam and the friends and 
patrons of Christianity.^° The ulama resented the new 
western culture that had invaded the Muslim dominated 
culture in India. With the advent of Christian missionaries 
^' S. Abid Husain, The Destiny of Indian Muslims, p. 22. 
*^ Ibid. pp. 19-20. 
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they feared that the whole Muslim population would be 
converted to Christianity.^^ 
They thought, not without reason, that the British 
government was a danger to their religion as the schools 
teaching English and modern sciences were run by the 
Christian missionaries. 
In 1830 the Missionary Society of London had 
declared that even if there was no religious teaching In 
these schools, English education would by itself help in 
spreading Christianity. A few years Later Lord Will iam 
Bentink, on the advice of Lord Macaulay, decided that the 
educational grants given by the government would be spent 
on English education alone. Public opinion connected 
these two declarations and concluded that the government 
wanted to spread Christianity through English education.^° 
Indians in general had a bitter opinion about the 
British and regarded them as inferior and avoided social 
contacts with them. Particularly those ulama were more 
effected who had till now enjoyed high social status and 
had now, owing to contemptuous attitude of the 
government, fallen in the estimation of worldly minded 
people. So far as the western culture, which came to India 
with the British, was concerned almost everything 
associated with it was hateful in the eyes of the ulama. Its 
secular character they regarded as irreligious. Its higher 
standard of living they condemned as vain and wasteful.^^ 
"' M.A. Karandikar, op. cil.. p. 138. 
•'° S. Abid Husain, op. cit., p. 20; See Sayyid Ahmad Khan, op. cil., p. 45. 
'^ /bid. p. 21. 
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(iii) Freedom Movement of 1857 
The revolt of 1857 is a significant event in modern 
Indian history. The British took serious note of it and 
thereafter considerably changed their policies. Some of the 
members of the ruling colonial elite chose to ignore the 
popular character of the revolt and labeled it merely as a 
Sepoy Mutiny. Nationalist elite, which took shape in the 
last two decades of the nineteenth century to lead a 
successful anti-colonial political campaign, glorified it as 
the first war of Indian independence. Memories of the 
revolt lay deep in the minds of both the colonial rulers and 
the Indian subjects. 
British rule in India, which can be said to have come 
into being after the battle of Plassey in 1757, was initially 
established in Bengal and then gradually spread to other 
regions. Being economically exploitative and destructive of 
the social fabric, it encountered resistance right from the 
beginning. ^^  
There were innumerable peasant revolts, which broke 
out in different parts of the country, some of the prominent 
ones being the Kol uprising of 1831, the Santhal uprising of 
1855 and the Kutch rebellion, which lasted from 1816 until 
1832.^^ Dissatisfaction among the Indian soldiers of the 
British Indian Army also had some history. Indian soldiers 
had grievances on economic, social and religious grounds. 
A significant mutiny before 1857 was the Vellore Mutiny of 
" P.C. Joshi. Rebellion 1857 A Symposium, (New Delhi, 1957); See, K.G. Vasantha Madhava, op. 
cit., p. 19. 
" R.C. Majumdar, The Sepoy \4utiny and the Revolt of 1857, (Calcutta, 1957). pp. 60-63. 
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1806, which was brutally crushed by the British officers 
and soldiers. 
As mentioned above the 1857 revolt consisted both of 
rebellion by the Indian Sepoys and reaction from sections 
of the general Indian population. Peasants were an 
important segment of society. Uprising among the Sepoys 
and peasants was even more directly related in that the 
Sepoys were basically, peasants with close ties with their 
kinspeople in the villages.^'* 
The origins of the revolt of 1857 lay in the reaction of 
conservative, tradition loving sections of the Indian society 
to the modernizing zeal of their British conquerors. As the 
British consolidated their power in India they also sought to 
reform Indian society both morally and politically. 
In creating a rational and efficient administration the 
British obviously threatened much of the traditional order of 
the Princes and landowners. The principal representative 
of that order felt themselves under sentence of extinction 
under the governor generalships of Lord Dalhousie (1848-
56) both of these classes were subjected to heavy 
handedness of the government. Dalhousie wished to 
remove as many feudal states as he could leave only a few 
of the larger ones nominally independent but actually under 
the control of his government. ^^  
No doubt that all men whether ignorant or otherwise 
and whether high or low had a firm conviction that the 
English government was bent upon interfering with their 
^* Tara Chand. op. cit., pp. 5-7; See Bipan Chandra, Freedom Struggle. (Delhi, 1972), pp. 43-47. 
•'' Michael Edwardes. Bailies of the Indian Mutiny, (Batsford, 1963). p. 17. 
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religion and with their old established customs. They 
believed that the government intended to force Christian 
religion and foreign customs upon the Hindus and Muslims 
alike. It was popularly accepted that the government was 
slowly but surely developing its plan. Every step, it was 
thought, was being taken with the most extreme caution.^^ 
It was never thought that the government would 
openly compel them to change their religion. The idea was 
that indirect steps would be taken such as doing away with 
the study of Arabic and Sanskrit and reducing the people to 
ignorance and poverty. In this way it was supposed that 
people would be deprived of knowledge of the principles of 
their own faith and their attention turned to books 
containing the principles of Christian creed. ^^ 
The western educational system, which had replaced 
their own, made no provision for their religious instructions. 
Feelings were further embittered by the effect of the 
abrogation of the Waqf laws on private Muslim schools and 
misappropriation of funds of these schools by British 
officials. Muslim reluctance to make use of the new 
educational facilities contributed to the vicious circle 
brought about by their disqualification for government 
service. 
Even more disturbing to Muslim religious 
susceptibil it ies was the patronage of Christian missionary 
activities by some officials of the East India Company. 
Though it may be argued that the government of East India 
^^  Cm Prakash, Mutiny and its Aftermath. (Delhi, 2004), p. 343. 
" G.F.I. Garham, The Life and Works of Saiyyad Ahmad Khan. (Delhi, ! 885), p. 40. 
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Company had functioned on the whole as a secular state 
interfering as little as possible with the religious freedom of 
the indigenous people, the impression grew in India that its 
aim, slow but sure, was the christianization of the land.^^ 
Any uprising of significance usually has a number of 
causes, which fester for a number of years. Yet there is 
that final spark that launches it. In the case of 1857 that 
spark came when the British introduced a new rifle and 
cartridge in the British Indian Army. The grease of the 
cartridges at the end had to be bitten off before loading in 
the newly introduced Enfield rifle was sometimes made 
from beef or pig fat. The bullet offended the religious 
sentiments of both the Hindus and Muslims and made them 
suspect that the government was trying to destroy their 
religion. The Hindu Sepoys saw this as an attempt to break 
their caste as a preliminary to making them all Christians. 
Sepoy regiments refused to accept the new cartridges and 
finally broke into open revolt.^^ 
It is believed that from the beginning of their 
supremacy in India the British did not trust the Muslims. To 
perpetuate and strengthen English dominion in India it was 
thought necessary by the British to keep the Muslims 
underfoot. The uprising of 1857 appeared to justify it. '*° 
The uprising of 1857 appeared to be the first 
combined attempt of many classes of people to challenge a 
foreign power. It may be termed as a national resistance 
Aziz. Ahmad, Islamic Modernism in India and Pakistan, p. 24. 
^' Kamlesh Sharma, Role of Muslims in Indian Polilics (1857-1947). (Delhi, 1985). p.I; See also 
Muhammad Miyan, op.cil., p. 85. 
*" Kamlesh Sharma, op cii, p.I. 
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movement against alien domination. The cohesiveness of 
the uprising which spread like wildfire shook the foundation 
of British rule in India and generated vague and floating 
ideas of free and independent rule in the minds of the local 
rulers who missed no chance of setting up a government of 
their own wil l. 
S. Moinul Haq concludes that it was the first major 
attempt of an eastern people to throw off the domination of 
a western power. Its aim was to liberate the people from 
the shackles of British imperialism.'*^ 
A number of Muslim revivalist groups, Wahhabis 
(Mujahidin)* in particular, played an important role in the 
revolt. Tipu Sultan of Mysore was well known for his 
opposition to the British rule. Faraizis,** a revivalist 
movement founded in Bengal in 1804 united the peasantry 
against the exactions of the new Zamindars in the name of 
resuscitated faith. 
According to traditional Muslim perspective the whole 
land from Delhi to Calcutta had passed into the possession 
of the "Nasranis" (the Christians) and India ceased to be 
the land of Islam. It was henceforth considered enemy 
territory {Dar al-Harb). It was incumbent upon Muslims to 
wage a Jihad or holy war against the British or to migrate 
to some free Muslim country. There was broad unity 
among different sections of the Muslim community, 
expropriated aristocrats, ruined handicraftsmen, frustrated 
"" Mujeeb Ashraf. op. cit.. p. 157. 
For the Mujahidin see below in this chapter. 
For the Faraizis also see below in this chapter. 
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ulama and discontented soldiers in their sentiment against 
the British. ^ ^ 
However the concept of Muslim government differed 
from section to section for example, the religious class 
generally aimed at establishing a government on the model 
of Khilafat-i-Rashida. The Muslim masses on the other 
hand just wanted Muslim rule, the Mughal government 
being their ideal. Apparently the Sepoys fought from caste 
considerations and to secure a redressal of promotional 
grievances, the chief fought to regain their kingdom, the 
landlords fought to get back their estates. The masses 
fought from a fear of conversion and the Muslims fought for 
the reestablishment of their old sway. The fact is that they 
all fought, each in their own way, against the common 
enemy the British, and this gave a national colouring to the 
events of 1857.^^ 
The ulama spared no efforts to prepare the people for 
liberating the country from foreign domination. From Shah 
Abdul Aziz onwards there is an unbroken tradition of the 
ulama participating in freedom struggles and providing a 
religious platform to those striving for independence. The 
activities and sacrifices of Haji Imdadullah Muhajir Makki, 
Shaykh al-Hind Maulana Mahmud al-Hasan, Maulana 
Husayn Ahmad Madni and Maulana Ubaidullah Sindhi 
deserve a full and fair appraisal in any history of Indian 
freedom movement. They faced Imprisonment, exile, 
torture, and tribulation in their relentless struggle for 
"^  Michael Edwardes, op. cil.. P.C. Joshi, op. cil. 
""^  Mujeeb Ashraf, op. cil.. pp. 159-160. 
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emancipation of the country/ ' ' In response to all these 
proclamations the houses of the English were gutted and 
burnt, public records were destroyed and many English 
men, women and children were indiscriminately kil led. It 
had become generally known that the king was with the 
mutineers and that to fight against the English was to fight 
for the religion of the Prophet. Christian power was 
speedily dwindling into insignificance and the yoke of the 
firangis was to be cast off."*^ 
The British now turned to avenge the wrong done to 
them and so a reign of terror and atrocities ensued. After 
the capture of Delhi a general massacre fol lowed. In the 
process, many innocent people who had never struck a 
blow against the British were hanged and sabred without 
even a chance of defense. Many of the mutineers were 
slain on the spot and others against whom proof of 
murdering the English was found were reserved for more 
humiliating punishments before their final decree. 
Cities and villages were burnt men and women were 
shot dead or hanged from the branches of the trees and 
their corpses were left rolling or hanging. A large number 
of houses were plundered and the inhabitants were driven 
out. The whole city looked a picture of desolation as if 
completely abandoned by the unfortunate inhabitants.'*^ 
"" K.A Nizami, Contribution of Muslims to the Indian Freedom Movement, (Delhi, 1999), p. 30 
''^  Shan Muhammad, Sir Syed Ahmad Khan. A Political Biography. (Meerut, 1969), p. 26. 
'^Ibid,-p.n. 
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III. Socio - Religious Conditions 
The establishment of British rule in Bengal saw far 
reaching changes taking place in the political and 
economic spheres. Politically the court of the Nawab of 
Murshidabad entered the phase of rapid decline and same 
became the fate of the Mughal imperial court at Delhi. 
Gradually they were deprived of their sources of 
revenues rendering them incapable of sustaining their old 
levels of expenditures. Consequently a substantial number 
of people attached to these courts became unemployed 
and deprived of their privileges and sources of l ivelihood. 
Their plight became miserable most of them were unable to 
adjust to the new political realities. Some acquired the 
knowledge of English and modern education and adjusted 
to the new situation.''^ 
Both socially and economically the setbacks to the 
Muslim community were more severe than it was to the 
Hindus. The Muslims were traditionally largely artisans 
though they had large landowners and tenure holders 
among them as well. 
Till the beginning of the nineteenth century India was 
famous for handicrafts consisting of textiles, metalwares, 
artistic potteries, arms, carpets, wood works, and so on. 
They provided employment opportunities and sources of 
income to a large number of Muslims and helped develop 
their artistic skills."^ 
"' Pradip Kumar Lahri, Bengali Muslim Thought, I8I8-I947, (Delhi, 1991). 
"* Shan Mohammad, op cit.. p. 10. 
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It is evident that the Europeans in promoting English 
goods into India had thrown the weavers, cotton dressers, 
carpenters, blacksmiths, shoemakers etc out of livelihood 
and deprived them of their occupations.''^ The economic 
interest of Indigo and the tea planters in the late nineteenth 
century and the early twentieth century ruined the 
cultivators. The impact of the British industrial policy upon 
the handloom cotton, silk and jute industries adversely 
affected the rural Muslims. The economic grievances of the 
peasants against the landlord and moneylenders got 
identified with Muslim politics and initiated a communal 
element in the political thought of the Muslims.^° 
The British expansion had brought in its wake 
economic exploitation of the people by a foreign power on 
a large scale as a result of which the Subcontinent became 
involved into what generally came to be known as the 
National debt of India. 
Poverty and unemployment became widespread. In 
addition to economic sufferings, foundations of the socio-
religious life of the people were being gradually shaken not 
only by conversions to Christianity but also as a result of 
western culture and administrative and social changes. 
No doubt some of these measure were useful and 
necessary for the amelioration of the condition of the 
common man but orthodox sections regarded them as 
''^  Kamlesh Sharma, op. cit.. p.33. 
^° Pradip Kumar Lahri, op. cit. p. 10; See Bipan Chandra, op cii. p. 10. 
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gross and unwarranted interference with their age-old 
customs and practices.^^ 
East India Company was a commercial entity with the 
primary objective of increasing its revenue. Social and 
political fallout from their decisions and long term negative 
effects were a low priority on the minds of the agents of the 
Company. Awadh, one of the centres of the revolt, was 
annexed by Lord Dalhousie, Governor General of India in 
1856. 
The annexation of Awadh was the single act, which 
thoroughly alienated almost all classes of that region 
including rulers of native states, landed aristocracy, 
courtiers, Sepoys and peasants. In North-western 
provinces, the British adopted the policy of not resuming 
the Jagirs after the death of the holder to its descendants. 
Instead they gave fixed pensions. From 1847-1856 the 
Company in this way acquired Nagpur, Jhansi, Satara and 
Sambalpur. In Bengal and Northern India Landholders 
became fearful^^ of their future under the British. Similarly, 
the revenue free landholders in Bengal and North-western 
provinces came under scrutiny as the company wanted to 
increase its revenue base. In North-western provinces a 
large number of resumptions of revenue free lands 
occurred between 1850 and 1856 causing a surge of 
antigovernment sentiments. 
The British removed the talukdars (owners of large 
groups of villages), traditional landowners of the region, 
^' Mumtaz Moin, The A/igarh Movement Origin and Early History, (Karachi, 1976), p.3. 
' ' Peter Hardy, op cit. 
207 
promising a better deal for the peasants. But in reality, 
conditions of the peasants only got worse. Heavy over 
assessment of land revenue impoverished them.^^ 
Talukdars were powerful feudal barons and a 
recognized institution of nineteenth century central India. 
They had been the intermediaries between the rulers and 
village proprietors for centuries. The land policies of the 
British in North Western province removed the intermediary 
Talukdars. In Rohilkhand many landed elites were Muslims. 
The new revenue policy disposed many of them. This 
powerful lot of landed aristocracy became hostile to the 
British and resolved that the British would pay with their 
blood for this nearly fatal mistake. 
The new set of village landowners though removed 
from the rapaciousness of the talukdars had their own 
grievances. The mix of specific complaints about revenue 
and taxes, cumbersome and lengthy new British Judicial 
system and sharing of general anxieties of the public at 
large resulted in such an equation that the potential 
beneficiaries of new British policies ended up rallying 
around the old guards of landed elite.^"^ 
The relations of the old Zamindars with their raiyat 
being guided by existing regulations and conventions were 
more cordial. They were gradually thrown out of existence. 
They were replaced by a new class of land speculators who 
were worse in every respect. 
R.C. Majumdar, op. cil.. p. 100. 
^ W.W. Hunter, The Indian Musalmans (Lahore, 1964). 
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It was a new landed aristocracy, which owed its 
wealth to its founders who had been revenue servants of 
the Company. Under these new landed speculators the 
raiyat became the worst victims. These experiments were 
undertaken in the interest of a company of foreign 
merchant adventures who by hook or by crook had 
established themselves as the masters of a country of 
whose ancient customs and usages they had, no 
knowledge.^^ 
The Muslims underwent great social and political 
changes in the early part of the British rule. During the pre-
Plassey days the Muslims remained an integral part in the 
administration. They enjoyed prominence in military and 
judicial departments. The Hindus dominated the field of 
trade and commerce. They played the role of bankers and 
merchants and monopolized the revenue services. 
The situation was just reversed with the advent of the 
British in India. The consolidation of British rule in India 
deprived the Muslims of their age-old privileges. The 
British discouraged the Muslim soldiers and disbanded the 
native armies comprising mostly of Muslims.^^ 
During the time of Lord Cornwallis (1786-1793) the 
number and position of Muslim referees and arbitrators 
were insignificant compared to the Hindus in Bengal. 
The permanent settlement of Lord Cornwallis elevated 
the Hindu collectors to the position of landlords and had 
" Narahari Kaviraj, Wahhabi and Faraizi Rebels of Bengal. (New Delhi. 1982). p.6. 
*^ Barbara Daly Metcalf. op cit. 
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given them the opportunity to amass wealth which 
otherwise would have fallen to the Muslims ^'' 
The East India Company had done away with the 
intermediary Muslim nobles and Jagirdars who needed to 
let out their estates to Hindu farmers who were made 
hereditary landlords by the Permanent Settlement Act of 
1793. Thus the whole class of Muslim feudal lords was 
abolished.^^ 
The permanent settlement had a profound effect upon 
the society in Bengal. The Muslim Zamindars who enjoyed 
prominence during the Muslim rule became a minority 
under the British. The Muslim Zamindars were 
dispossessed due to certain factors and supplanters almost 
always were the Hindus. A new class of Zamindars 
prospered under British rule and Muslim Zamindars and the 
peasants were reduced to a state of semi-slaves.^^ 
In 1793 the East India Company confiscated the Muafi 
lands to which the Muslim and Hindu Landlords could not 
claim a clear written title. These lands were in the 
possession of the families whose ancestors had received 
them as gifts from the former rulers. Some of these lands 
were also donated to educational institutions. The 
landlords who possessed Muafi land had not to pay any 
taxes. The British confiscated all these lands held by the 
landlords. The landlords thus affected were largely Muslims 
whom the permanent settlement dealt a severe blow. A 
" Syed Razi Wasti, op cil. p.23. See, Tara Chand, op cit, p. 138 
'^ S. Abid Husain, op cil. p 19,htlp //www wikipedia otgAt iki/Bniish East India Company. 
Pradip Kumar Lahiri. op cit p 9 
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large section of the Muslim aristocracy thus developed 
strong anti-British feelings.®° 
Another class of landholders who suffered greatly 
under the British rule was the holders of revenue free lands 
granted by the Muslim rulers to support Muslim learning 
and education.^^ In order to maximize receipts from the 
land revenue East India Company issued, from 1793 
onwards, regulations for investigations and resumption of 
such holding as did not possess unimpeachable title deeds 
properly registered with the collectors. Muslims of Bengal 
where the East India Company acted as revenue - farmer 
for Shah Alam were worst hit by these resumption 
proceedings. The permanent settlement in Bengal virtually 
closed the doors to landlordship. The Muslims educational 
standard began to contract both in quality and quantity.^^ 
British rule profoundly changed the relationship of the 
landed classes to the land in India. As British agrarian 
policy varied from province to province much depended on 
how Muslims were made Zamindars and whether they 
enjoyed incomes from Jagirs or from grants of revenue -
free lands. A number of Pathans and Sikh Chiefs who had 
served the British in the Maratha wars were given Jagirs to 
the northwest and southwest of Delhi.^^ 
According to W.W. Hunter, Muslims in Bengal were 
worst hit than others.^'* 
^ M.A. Karandikar, op cit. p. 137; See, Zia-ul Hasan Faruqi, Deoband School and the Demand of 
Pakistan, (Calcutta, 1963), p.l 1. 
'^ ' Mohiuddin Ahmad, Sayyid Ahmad Shahid His Life and Mission, (Lucknow, 1975), p. 18. 
^^ Aziz Ahmad, op cil, p. 24. 
" Peter Hardy, op at, p. 39. 
" W.W. Hunter. The Indian Musalmans, (Delhi, 1969), p. 181. 
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The two major land revenue and tenurial system, 
which British introduced, were the Zamindari System and 
Ryotwari System. Under both these systems the ultimate 
sufferers were the peasants.^^ In the Zamindari System the 
old tax farmers were turned into private landlords, 
complete masters of the village communities and the 
peasants were reduced to tenants at wil l. These new 
landlords however had to pay a bulk of their rent collected 
from their tenants to the government. 
In the Ryotwari System the government collected 
revenue directly from the individual cultivators. Though the 
rights of ownership were recognized but the high rate of 
revenue made their rights only tentative. Through these 
two institutions the government assumed the position of a 
landlord.^^ 
Some of the policies deliberately pursued by the 
British administrators also helped to widen the mental 
horizons of the educated Indians. After the defeat of the 
Marathas in 1818 the British East India Company became 
the supreme political power in India consequently many 
officers of the company changed their views of the 
functions of the government. Some of them felt a sense of 
responsibility for the welfare of the Indian people. 
Thinking on these lines was further stimulated by the 
liberal current in England where the cause of reforms in 
many field had outstanding champions in this period. 
Several legislative measures of the company challenging 
^^ Ibid, p. 12. 
^ Tara Chand, op cil.. pp. 289-290. 
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centuries old traditions caused apprehensions. The 
banning of sati in 1829 was indicative of the company's 
desire to reorganize Indian society on the basis of reason 
and enlightenment. James Ramsay who became the 
Governor General of India in 1847 embarked upon 
ambitious administrative reforms, which were bound to 
shake the foundations of centuries old customs.^'' 
Several measures taken by the British in their areas 
of domination raised caste and religious feelings. These 
measures roused the suspicions of Hindus and Muslims 
alike. New legislative measures in 1856 allowing the Hindu 
widow to re-marry raised suspicions. Enaction of laws 
allowing converts to inherit property caused doubts in both 
Hindu and Muslim minds. In early nineteenth century there 
was increasing missionary activities in India, which was 
seen as an organized attempt of an alien group to let the 
natives stray away from their religions. 
British attempts to discourage early marriages and 
joint messing of convicts in Jails and compulsory shaving 
were seen as intrusion into the traditional ways and 
attempts at proselytizing. In 1855 a circular was issued 
from Calcutta stating that in railway trains no caste 
distinctions will be made in the seating arrangements.^^ 
The eighteenth and the nineteenth centuries 
constituted a period of deep social and political crisis 
throughout the Muslim World. Simultaneously with the loss 
of political power the social order went into rapid decay. To 
^' K.P. Karnakaran, Religious andPolilical Awakening in India, (Mecrut, 1965), p. 20; See Barbara 
Daly Metcalf, op. cit., p. 59. Mohd Taher. \ o l . 14, op cii.. p. lOI. 
R.C. Majumdar, op.cii.. p. 19. 
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the thinking mind it was quite apparent that something had 
gone wrong with the Muslim society and that measures 
were needed to arrest this process. This period 
consequently, gave birth to various reform movements. 
In India the first effort to arrest the tide of decay was 
made by Shah Waliullah (1703-62). He, however, believed 
that the decline of the Muslim social order could not be 
stopped effectively without political power. Muslim leaders 
such as Shah Abdul Aziz (1746-1842) Shah Ismail (1781-
1831) and Sayyid Ahmad Shahid (1786-1831) who followed 
Shah Waliullah adopted a similar approach. None of them 
could conceive of a Muslim resistance without political 
authority.^^ 
The Muslim power was gone but the Muslims were 
still confused because the legal fiction of the Mughal 
Emperors sovereignty was kept up. Shah Abdul Aziz 
removed this confusion by declaring that the Emperor was 
utterly helpless, the real power was in the hands of the 
British. They had only found it politic to refrain from 
establishing their administration in certain areas. The 
Subcontinent was no longer Dar-ul'lslamJ° 
The implication of this ruling was that in such regions 
it is the duty of the faithful to strive for the restoration of 
Muslim authority. In another ruling he laid it down that it 
was lawful to learn English or for that matter any language 
or branch of knowledge provided that the intention was to 
^' R.H. Zobair,"Sir Syed Ahmad's Interpretation of Muslim Society and his Reform Movement in 
Indian Context", Islamic Culiure. vol.57, (1983). p. 171. 
™ I.H. Qureshi, Muslim Community of Indo-Pakislan Subcontinent, p. 195; See Asgar Ali Engineer, 
op.cil., p. 131. 
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put it to a beneficent and lawful use. But if it was intended 
to use the knowledge to ingratiate oneself with the British 
or to seek employment of a humiliating or unlawful nature 
then its acquisition was not permissible. 
Employment under the British was lawful if the duties 
assigned were beneficial to society, like the suppression of 
thieves and robbers or the explanation and enforcements 
of the Islamic law. It was a mortal sin, amounting almost to 
apostasy, to cooperate with the British in the destruction of 
Muslim lives or the subversions of the Muslim authority and 
the propagation of false beliefs and un-lslamic practices.^^ 
The Fatwa which he wrote after the Emperor Shah 
Alam was taken under the protection of the East India 
Company in 1803 is regarded as a very revolutionary 
document but it hardly solved any of the problems of 
Muslims. In the Fatwa he addressed the puppet Mughal 
Emperor as the Imam of the Muslims and accused the 
British of wantonly demolishing the Mosques and restricting 
the freedom of Dhimmis and Muslims alike. Their non-
interference with practices such as the Friday and Id 
Prayers, the call to prayer and cow slaughter did not, 
according to him, merit any respect because they felt no 
obligation to show such tolerance he therefore declared 
India was now Dar-ul-harb.^^ 
(ii) Religious Conditions 
The nineteenth century is a period of unique 
importance in modern history. It is the century in which 
" I.H. Qureshi. op. cil.. p. 195. 
" S.A.A. Rizvi. -The Breakdown of Traditional Society' in The Cambridge History of Islam, vol. 
H, (eds). P.M. Holt, Ann K. S. Lamblon. and Bernard Lewis, (Cambridge, 1970). p. 73. 
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intellectual unrest and various kinds of conflicts and 
tensions in the Muslim world reached its climax. India was 
one of the main centres of this unrest and tension. Here 
the conflicts and tensions between the Western and the 
Eastern cultures between the old and the new systems of 
education, in fact between the old and the new world views 
and between Islam and Christianity, were mounting. They 
were locked in a fierce struggle for survival. 
The movement began at a time when the struggle of 
1857 for the country's independence had been brutally 
suppressed. The ensuing debacle had shocked the Muslims 
to the core, their hearts were bleeding and their minds 
paralyzed. They were confronted with the danger of double 
enslavement political as well as cultural. 
The British, meanwhile, had launched upon a vigorous 
campaign to spread a new culture and civil ization in India, 
as also the Christian missionaries, who had scattered all 
over India, were bent upon active proselytisation. To shake 
the confidence of Muslims in their own beliefs and to make 
them skeptical as to the bases of the Islamic Shariah even 
though they might not be converted to Christianity was 
deemed by them an important enough achievement. 
The new generations of Muslims who had not been 
thoroughly grounded in Islam were their main targets. The 
schools and colleges, introduced along the foreign pattern, 
were the main fields of their activity directed at spreading 
intellectual confusion. The efforts were not altogether 
unsuccessful. The danger was not apostasy but rise of 
skepticism and atheism. 
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Religious debates between Ulama and Christian 
missionaries took place frequently, leading in general to 
the victory of the ulama. This established the intellectual 
superiority and greater vitality of Islam as against 
Christianity. Nevertheless intellectual unrest, skepticism 
and weakness of faith kept increasing. 
This was one aspect of the situation i.e. the external 
and internally the situation was even worse. Mutual 
disagreements between Muslim sects had assumed frightful 
proportions. Each sect was busy denouncing the other. 
Sectarian polemics were the order of the day, leading often 
to violent clashes and even to bloodshed over controversial 
sectarian issues. The whole of India was in the grip of what 
might be termed as sectarian civil war. 
This had given birth to mental confusion creating 
breaches in the Muslim society and disgust in the people 
and had considerably damaged the prestige of the ulama 
and of Islam. On the other hand immature sufis and 
ignorant pretenders of spiritual excellence had reduced the 
sufi orders to a farce. They gave wide publicity to their 
trance utterances and inspired pronouncements one found 
people everywhere making overly extravagant claims and 
going about proclaiming their ability to perform astounding 
miracles and to receive messages from on high. 
The result of all this was that the Muslim masses 
developed an uncommon relish for things esoteric and for 
miracles, supernatural performances, inspired dreams and 
prophecies, t h e more a person had to offer by way of 
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these things, the greater was his popularity. Such people 
used to become the centre of popular veneration. 
Hypocritic darvishes and cunning traders of religion 
took full advantage of the situation. People had developed 
such a liking for esoteric that most of them readily 
accepted every new fantasy to support every new 
movement and to believe in every esoteric claim however 
baseless and imaginary.^^ 
In the nineteenth century Islam in India had become 
almost moribund, decadent sinking to the lowest ebb of its 
decrepitude. The Mosques stood as it were only as 
symbols of the glories of Islam. The majority just listened 
to Fakirs and went on pilgrimage to the tombs of holymen, 
superstitions and corruptions engulfed them. 
Such deplorable situation, which became still graver 
due to the missionary propaganda called for immediate 
action against pressing dangers 'Back to the example of 
the Prophet' 'Back to the early Khilafat' was the call of 
revivalism which occurred among the Muslims.^'' 
One of the most remarkable features of Muslim 
worship in India during the nineteenth century was the 
veneration the people came to lavish on the saints. ^ -^
The belief in saints and the worship of their shrines 
and tombs by the Muslims of India is not however peculiar 
to Indian Islam. Infact this all came largely readymade to 
India through those who introduced the religious orders 
^^ Freeland Abbot, op. cit. 
Shan Mohammad, op. cii., p. 16 
' ' Azizur Rahman Mallick, British Policy and the Muslims in Bengal-1757-1856. (Dacca, 1961), p. 
10. 
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into the country from Afghanistan, Persia and Iraq. Further 
owing to the ancient Guru Chela practice existing among 
the Hindus and the universal belief in the worship of local 
god's and goddesses which was the heritage of the 
majority of the Muslims of India through their Hindu origin it 
became all the more easy for saint worship to become a 
fixed part of Muslim religious life. Infact the Muslim masses 
of India seem to enter into the worship of saints with more 
enthusiasm than into the regular religious exercises, which 
are obligatory.''^ 
At the beginning of the nineteenth century beliefs in 
the efficacy of prayers to saints had also become universal 
among the Muslims of India. The living pir was applied to 
for the aid of his prayer and amulets were sought from him 
as security against dangers. The list of Indian saints whose 
tombs had become objects of worship or pilgrimage is 
rather voluminous. Beside these saints of all India fame 
each province and sometimes even each district had its 
own patron saint.^^ 
The devotee believes that the spirit of the saint is 
actually present in the tomb and he hears the petitioner 
and will intercede with God to grant request or that the 
saint many even fulfil l them himself.^^ 
In the nineteenth century the ulama usually 
complained that women were habitually visiting shrines and 
appearing in public shamelessly violating the age-old 
'* Murray. T. Titus, Indian Islam. A Religious History of Islam in India, (New Delhi, 1979), p. 131. 
" Azizur Rahman Mailick, op. cil, p. 11; See Abul Hasan Nadvi, Siral Sayyid Ahmad Shahid, 
(Lucknow, 1977), vol. I, pp. 27-28. 
'* Murray T, Titus, op. cil.. p. 132. 
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customs keeping themselves in Purdah. Condemning it 
they never tried to understand the socio-cultural milieu in 
which women were forced to observe purdah, having low 
social status, regarded as property and living in the four 
walls like prisoners and having no access to the outer 
world. The only pretext to go out was to visit the shrines. 
Mirza Hairat Dehlavi citing an eyewitness account 
laments that women belonging the noble families visited 
the shrines daily and provided opportunities to baser 
elements to tease and seduce them. He complains that 
whenever women visited the tombs they never cared about 
purdah and often exchanged remarks with strangers. ^^  
( i i i ) Mujah id in Movement 
To understand the attitude of the Muslim religious 
class towards the British rule and western cultures, the 
religious movements that arose in Delhi and Bengal during 
the first half of nineteenth century need to be considered.^° 
The genesis of the movement Tariqah-i-Muhammadia 
generally known as the Mujahidin movement of Sayyid 
Ahmad Barelvi may be traced back to the reform movement 
led by Shah Waliullah of Delhi.^^ The reformist movement 
that Shah Waliullah had started thus becomes a Jihad 
movement under the leadership of Sayyid Ahmad Barelvi. 
The founder of the Jihad movement Sayyid Ahmad 
Shahid (the martyred) was born in 1786 A.D. at Bareilly. 
There were two objectives of his movement first to purify 
'^  Mubarak Ali, op cii.. p. 95. 
'" Mujeeb Ashraf, op. cii.. p.l 17. 
*' Ibid. p. 119. 
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Islam of those concepts, rituals, and customs which had 
polluted Its teachings and distorted the Islamic beliefs of 
Tawhid and the second to establish an Islamic state with 
an Islamic social order in India.°^ 
Sayyid Ahmad belonged to a respectable family of 
saintly renown settled at Bareilly. He was the son of Syed 
Muhammad Irfan. He had his early education at home. 
Besides the Sirat-i-Mustaqim, which is a collection of his 
own observations and sayings, several pamphlets were 
also written by him. Sayyid Ahmad's father died in 1800. 
Soon after that he proceeded to Lucknow in search of 
employment. From there he moved to Delhi where he met 
Shah Abdul Aziz and took bai'h on his hands. 
It is important to note that in the beginning some of 
the characteristic features of the Mujahidin movement are 
traceable to this time. Various incidents of the early life of 
Sayyid Ahmad show his abhorrence of and opposition to 
some of the prevailing customs and practices like worship 
of dead saints and supplication at their tombs excessive 
veneration of pirs etc. He retuned from Delhi to Bareilly in 
the beginning of 1808 and stayed there for two years.^^ 
Sayyid Ahmad Bareilvi married in 1809 and in 1810 
left Delhi and joined the army of Amir Khan to help him 
84 
oust the foreign rulers from India. 
During his two years stay at Bareilly Sayyid Ahmad 
spent much time deliberating over his mission and the 
*^  Mubarak Ali, op ciL, p. 82. 
" Qeyamuddin Ahmad, Wahhabi Movement in India, (Calcutta, 1966), p. 25. 
^ Maryam Jameelah, Two Mujahidin of the Recent Past and their Stnigg/efor Freedom against 
Foreign Rule, Sayyid Ahmad Shahid. Imam Shamil, A Great Mujaddid of Russia, (Delhi, 1982), 
pp.4-5. 
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methods for achieving it. He felt from the beginning the 
necessity of developing an organization, preferably 
military, for defeating the intruders from the distant lands 
for clearing the Augean stable of innovations prevailing 
among the Muslims. Sayyid Ahmad was appointed to the 
post of Pesh Imam on account of his piety and learning. 
This post incidentally enabled him to exercise his moral 
influence and extend his teachings to the army men. This 
helped him attempt to bring about the desired 
transformation of character among them.^^ 
To propagate his teachings he widely traveled from 
1818 to 1821 and addressed a number of meetings. The 
first step, which was taken by him, was the decision to go 
on the pilgrimage to Mecca. The decision was significant 
because after the control of the European nations over the 
seas few Muslims dared to go for pilgrimage. Some of the 
ulama realizing the danger issued a Fatwa suspending the 
Haj. Under these circumstances his decision became 
significant in reviving an important fundamental of Islam.^^ 
It is said that during the stay at Mecca and other places he 
visited in Arabia he imbibed the ideas preached and 
popularized by Abd al-Wahhab of Najd (1703-1791).^^ 
On return from the pilgrimage to Mecca he launched a 
fund raising and recruiting campaign throughout the 
Subcontinent. Then in 1826-27 following the example of the 
Prophet's migration to Medina left the pagan dominated 
India to establish his ideal state in the Muslim dominated 
*^  Qeyamuddin Ahmad, op cii, p. 26. 
^ Mubarak Ali, op cit. p. 82. 
" Mohammad Taher, op cii p. 99. 
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North West Frontier. The Mujahidin first waged Jihad 
against the Sikhs but from the beginning the movement 
was directed noless against the British. Sayyid Ahmad's 
correspondence with princely rulers within India as well as 
Muslim rulers of Central Asia makes this amply clear.^^ 
In 1828 Sayyid Ahmad succeeded in extending the 
sphere of his influence over the area north of the Kabul 
river and in 1829 he occupied Peshawar. He took serious 
measures to enforce the Muslim law and abolished many 
customary laws, which were in conflict with the spirit of 
Islam.'^ 
As every movement needs some moral justif ication for 
its action, Sayyid Ahmad convinced his disciples that the 
Muslims of the Punjab were suffering under Sikh rule. The 
government of the Sikhs was undoubtedly very oppressive 
to the Muslims. ^° 
Ranjit Singh after having settled himself in the Punjab 
came out to be an inveterate enemy of the Muslims and 
their faith. He started to crush them without conjunction. 
He prohibited the Muslims to perform all Islamic rituals.^^ 
They had no religious freedom the Mosques were 
converted into stables. The cases of the forcible 
conversion of Muslim women and their marriage with Sikhs 
were not uncommon. There is no doubt that some of the 
** Francis Robinson, op. cit., p. 187. 
'^Y.B. Mathur, op. a"/., p.l2. 
^ Mubarak Ali, op. cit., p. 85. 
' ' Mohammad Taher, op. cit.. p. 102. 
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extremist Sikhs had adopted a hostile attitude towards the 
Muslims and had violated their religious sanctity.^^ 
As a result the pilgrims from India to Mecca could not 
take a route through Sikh territory. The call for religious 
war against such an infidel and oppressive government 
therefore received enthusiastic support.^^ 
In addition to Shah Ismail* (1781-1831), and Maulvi 
Abdul Hayy, Sayyid Ahmad was accompanied by a large 
number of admirers and his journey was a great successes. 
The party visited Allahabad, Benaras and many other 
centres on the way; there was a long stay at Patna where 
many people became Sayyid Ahmad's disciples. He 
nominated four Khalifah's or spiritual vicegerents and a 
high priest to look after them. The stay in Calcutta 
extended over three months and he was unable to go 
through the ceremony of initiation by separate bai'h for 
each hand so his turban was spread out and held by the 
prospective disciples at the time of taking the oath of 
initiation. 
The Jihad which began towards the end of 1825 was 
originally successful as stated above and at one time 
Sayyid Ahmad's supporters were able to occupy. Peshawar 
and enforced the Islamic Laws. However it was short lived 
and ultimately Sayyid Ahmad lost his life in a battle near 
Balakot on 7*^ May, 1831. Sayyid Ahmad's military efforts 
ended in disaster and many of his distinguished 
companions including Shah Ismail died on the battlefield 
'" Mubarak Ali , op. cit., p. 85; See, Sheikh Muhammad Ikram, Manj-i-Kaiisar, p.2I. 
93 Azizur Rahman Mai lick, op. cil., p.99. 
Shah Ismail was the son of Maulana Abdul Ghani the >oungest brother of Shah Abdul Aziz. 
224 
but his meteoric career left a lasting impression in distant 
corners of the Subcontinent. ^ ^ 
Sayyid Ahmad Shahid organized a Jihad to transform 
the ideal of an Islamic state into a political reality. Though 
his immediate objective was to destroy the Sikh tyranny in 
the Punjab. His ultimate aim was a Jihad against the 
British who had spread a net of deceit and doubt in order 
to liquidate the Muslim state and religion. His defeat at 
Balakot did not put an end to his mission as it was kept 
alive by the Mujahids of the Northwest.^^ 
Sayyid Ahmad and his followers believed that he was 
atleast the 'renewer' (the Mujaddid) of the faith for his 
century at most the promised Mahdi who would come at the 
end of time to destroy the evil and initiate a new society. In 
the life of Sayyid Ahmad they saw a parallel to the life of 
the Prophet. Both were uneducated both were subject to 
trances and dreams both awoke people from forgetfulness 
of God's law.^^ 
Sayyid Ahmad opposed the excessive respect shown 
to the religious monopolists. He condemned the practice of 
visiting the tombs, mausoleums, shrines, graves of the 
illustrious dead for making offers and soliciting favours 
from them. The atheistic and polytheistic customs and 
traditions being observed in the month of Moharram was 
** M. H. Syed, History of Muslims in India, (Ncvi Delhi, 2003), vol. II, p. 539; See Azizur Rahman 
Mallik, op. cil., p. 97. 
'^  Mohammad Yusuf Abbasi, The Genesis of Muslim Fundamentalism in British India, (New Delhi, 
1985), p.5; See, M.A. Karandikar, op. cit., p.l34. 
'^ Barbara Daly Metcalf, op cil.. p.60; See also N.R. Farooqi, Saiyyad Ahmad of Rae-Bareli An 
Account of his Life and Thought and An Appraisal of his Impact on the Sufi Centres of Awadh and 
Eastern India' in The Islamic Path Siifism. Society and Politics in India (eds.) by Saiyad Zaheer 
Hussain Jafri and Helmut Reifeld, (New Delhi, 2006), p. 295. 
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yet another object of his attack. He attacked with full might 
and vigour the apostatic beliefs and practices prevalent 
among the sufis of his age.^'^ 
It is significant that Sayyid Ahmad's movement did not 
denounce sufism. Indeed his position among his followers 
was primarily that of a sufi Shaykh to his disciples. To 
emphasize however the centrality of the law he gave 
initiation not only in the traditional orders but also in the 
tariqat-i-Muhammadiya or the way of the Prophet. Sayyid 
Ahmad thus opposed not sufism but what was held to be 
deviation from true sufism. 
He emphasized that there was no intermediary 
between the believer and God and condemned calling on 
saints, apostles, Imam, martyrs, angels, 'fairies' naming 
children after them or wearing their special symbols. He 
condemned the discipline of repeating the name of saints 
as well as tasawwur-i-Sheikh. He criticized prostration at 
shrines and pilgrimage that entailed special dress, 
circumabulation, sacrificing animals, burning lights and 
sanctifying water. He held that the common Fatiha, 
ceremony, consisting of Quranic readings and distribution 
of food at shrines or graves be performed simply without 
lights^^ and without restrictions and specifications as to 
date, or kind of food or condition of the participant. 
Underlying the reformist discussion was the 
insistence that all ceremonies connected with the dead be 
understood to have the purpose of isal-i-sawab "the 
" Mohammad Taher, op. cit., p.101; See N.R.Farooqi, op ell., p.296 
'* Barabara Daly Metcalf. op. cit., pp. 57-58. 
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transfer of merit" for the performance of commendable 
deeds to the deceased. 
A second reformist denunciation that Sayyid Ahmad 
held was toward that which originated from Shia influence. 
He particularly urged Muslims to give up the keeping of 
taziyah the replicas of the tombs of the martyrs of Karbala 
taken in procession during the mourning ceremony of 
Muharram.^® 
Sayyid Ahmad denounced popular customs as a 
source of compromise to the doctrine of Tawhid. He 
condemned expensive ceremonies associated with 
weddings, circumcisions and burials and the prohibitions of 
widow re-marriage. 
The Hindu social practice which prohibited the 
remarriage of widows had crept into Muslim life since long 
and was so deep rooted that none had the moral courage 
to raise a voice against it Sayyid Ahmad was determined to 
enforce the reform of the practice at his own home to begin 
with. Consequently, he married the widow of his elder 
brother Sayyid lshaq.^°° 
The Sayyid now called his order Tariq-i-
Muhammadiyah the order of Muhammad, and followed the 
Waliul lahi tradition of initiating disciples into all four 
principal sufi orders in India, Chistiya, Qadriya, 
Naqshbandiya and Mujaddidiyah.^°^ 
"^ Ibid. p. 59. 
""' Ghulam Rasul Mahr, Sayyid Ahmad Shahid, (Lahore) p. 143; See. Muhammad Hedayatullah, 
Sayyid Ahmad, A Study of the Religious Reform Movement ofSaiyyadAhmandofRae Bareli, 
(Lahore, 1970), p. 107. 
"" Barbara Daly Metcalf, op. cit.. p. 95. 
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His early thoughts had been occupied with the 
elevation of the words of God and to do away with Kufr and 
Bidah. Nonetheless with infidelity and innovation the 
thought of a Jihad was always in his mind. The English, 
though an infidel power, allowed freedom of worship to 
Muslims. The Sikhs did not. The Jihad against the second 
was considered obligatory.^°^ 
Sayyid Ahmad continued his tour with extreme vigour 
and religious enthusiasm. Apart from meeting people 
individually and in groups and admonishing them to lead a 
purely Islamic way of life. He used to hold regular meetings 
for preaching his ideas wherever he went. This tour was 
like that of pir and their sons. That is he, used to move 
from town to town and village to village with a group of 
murids. Everywhere he was invited and bai'h was taken 
regularly''°^forming a circle of followers. Sermons were 
delivered regularly emphasizing the avoidance of Bidat and 
corruptions.^"'^ 
In 1821 he set out for Haj from Bareilly with four 
hundred men and women. Before proceeding for Haj he 
visited Patna where he halted for two weeks and enrolled 
thousands of disciples including Wilayat AM (1790-1853) 
and Inayat Ali (1794-1858) who later were to figure 
prominently in the history of the Mujahidin.^°^ 
After his death at Balakot the organization split Jnto 
two and eventually into three amorphous groups of 
'"^  Ibid., p. 96; See N.R. Farooqi. op ci/.. p. 298. 
"" Barbara Daly Metcalf, op. cil, p. 367. 
'"'' Mohammad Hedayetullah, op cil., pp. 93-94. 
'"^  Barbara Daly Metcalf. op cit, p. 62. 
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scholars divided from one another by differences in 
theological opinion. 
The main body of 'Path of Mohammad' centred at 
Patna. it was led by Maulana Wilayat Ali, the chief 
successor to the Sayyid. This group had evident influence 
of Shah Waliullah's teachings for it held that the blind 
acceptance of the teachings of any of the medieval 
scholars or thinkers was not permissible for any person to 
decide for himself. Wilayat All 's contention was that the 
studies of the medieval jurists should be ignored but like 
Shah Waliullah before him he held that each school should 
be considered equal. 
Maulana Karamat Ali (d.1873) broke off from the path 
of Mohammad to form his own group known as Taaiyuni 
rejecting Shah Waliullah in part.^°^ This group insisted that 
one of the medieval school of jurisprudence had to be 
followed by every scholar no matter how finely trained he 
might be or how diligently he had studied the Quran. As a 
reformer Maulana Karamat Ali was vigorous in combating 
superstitions and Hindu customs adopted by the Muslims of 
Bengal.•'"^ 
'°* Maulana Karamat Ali an important disciple of Sayyid Ahmad Shahid. He advocated purist sufi 
beliefs and denounced the accretions and cult worship. He was also opposed to the Muharram 
celebrations and Taziyah. His followers are known as Taaiyuni. Taaiyuni movement led by 
Maulana Karamat Ali had spilt off from the Tariqah-I-Muhammadiya and wanted to retain some 
traditional institutions of Muslim society such as Fatiha, Milad, and Urs, which were rejected by 
other three. Moreover following the revolt of 1857 the Taaiyuni movement joined hands with the 
Muslim modernist and declared India under the British Crown as an "abode of protection' which 
according to maulana .Karamat Ali absolved the Muslims from the religious obligation of Jihad. 
See, Mohammad Taher, op.cil., vo.l4, p. II4;, "Muinuddin Ahmad Khan, Histoiy of Faraidi 
Movement in Bengal; (Karachi, 1965); H.A.R Gibbs and J.H. Kramers. Shorter Encyclopaedia of 
Islam (Ithaca. 1961). p.2I7; Titus Murray, op. cii., p. 194. 
'°' Freeland Abbot, op cit.. pp. 96-98. 
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After the upheaval of 1857 when the members of the 
Muhammadiyya movement realized that the British 
government was too strong to overthrow directly they 
concentrated on the preservation of Islamic education and 
Islamic literature. They avoided taking part in Indian 
politics but at the same time remained active in 
disseminating the teachings of the Quran and Hadith. 
In 1867 Maulana Muhammad Qasim Nanautawi a 
follower of Shah Waliullah school, who was deeply 
influenced by the movement of Sayyid, laid the foundations 
of an Islamic Madrasa at Deoband at Saharanpur. This 
Madrasa played an important role in the preservation of 
Islamic education in India and continued to propagate the 
ideas of the movement. 
Similarly the members of Ahl-i-Hadith movement who 
also claimed to be the real followers of Shah Muhammad 
Ismail and Sayyid Ahmad made a tremendous effort to 
popularize the study of the Quran and Hadith. Maulawi 
Sayyid Nazir Husain Dehlavi the founder of Ahl-i-Hadith 
movement in India took charge of Madrasa Rahimiyya after 
the migration of Shah Muhammad lshaq^°^ to Arabia.^°^ 
Islamic Madaris and the literature of the Tariqa-I-
Muhammadiyya played a considerable role in the 
propagation of the ideas of Sayyid Ahmad and 
'°* Shah Muhammad Ishaq was the grandson of Shah Abdul Aziz and a distinguished pupil. In the 
presence of Shah Abdul Aziz he taught hadith to the students for twenty years. In 1823 Shah Abdul 
Aziz entrusted Madrasa Rahimiya before his death to Shah Muhammad Ishaq appointed him as his 
successor. Ti l l 1841 he rendered the ser\ice of disseminating and propagating the science of hadith. 
Almost the whole of India benefited from his educational graces, l ie translated the Mishkat al-
Masabih into Urdu. 
'"'' Ghulam Mohammad Jafar, •Tariqah-I-Muhammadiyah Movement and the Propagation of its 
Ideas' in HamdardIslamicus, vol.16, No. l-4, (Karachi. 1996). p. 65. 
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popularization of the teachings of Islam and played a 
significant role in recreating and highlighting community 
awareness among the Indian Muslims even before Sir 
Sayyid's movement.^^° 
(iv) Faraidia Movement 
The Faraidia movement is mainly concerned with the 
province of East Bengal. The movement gained popularity 
at the beginning of nineteenth century. The founder of this 
movement was Haji Shariatullah (1781-1840). At this time 
the condition of the Bengali Muslims in the Subcontinent 
was very miserable. The British policy of distrust and 
oppression towards the Muslims rendered them 
economically and educationally crippled and the 
oppressions by the Zamindars made their lives 
unbearable." ' ' 
This movement was basically a peasant movement. 
The social conditions in Bengal of that time were almost 
dominated by Hindu culture. Muslims, particularly the 
uneducated, had adopted many practices and beliefs 
contrary to the beliefs of Islam. Although the Muslims were 
in a majority but culturally they were influenced by Hindu 
traditions. 
Since most of the population of Muslims of the area 
was converts from Hinduism, therefore they retained their 
original love for the Hindu culture. This was a sign that 
their conversion was incomplete. Many Hindu cults, 
dogmas, gods and goddesses were still given regard by the 
"° Ibid, p. 66. 
'" AsgharAli Engineer, op. cit., p. \29.htip./Amnv.story of Pakistan.com'artic/e 
text. asp?arlid=A 021. 
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Muslims. Bengali language and literature of that time are 
proofs to the above fact.^^^ 
This ignorance about Islam and its teachings was in 
fact due to the lack of proper religious education among 
the Muslims. 
The social condition of Bengal before the British 
occupation was such that the Muslim landlords and 
Zamindars were dominant. The British imposed the 
permanent settlement by which a Hindu landed aristocracy 
was imposed upon the Muslim peasants, which caused the 
position of the Muslims to sink further. 
Many religious practices and observances were 
adopted according to local traditions and were practiced in 
a way not conforming to the word and spirit of the Quran. It 
is also significant to note that there were little or no 
religious books for Muslims in Bengali. Even the Quran was 
not translated into Bengali till 1886.''^^ 
Such un-lslamic practices were adopted as would give 
the semblance of saint-worship. The tombs and shrines 
were regularly visited either in distress or for fulfi l lment. 
This practice also added to the venerations and respect of 
the living sufis. It was essential for the people that to 
achieve salvation one should be a murid of some pir. In 
this environment there sprang up numerous sufi orders and 
fraternities having little respect for Islamic teachings.^^"^ 
"^ Mujeeb Ashraf, op. cit., p. 144. 
"^ Annemarie Schimmel, op. cil., p. 174. 
"'' Obaidullah Fahad, 'Faraizi Tahreek Kai Siyasi Nazriat" Fikr wa Nazar, (Aligarh, I99I), vol. 
XXVIII, No. 2, p. 70; See, Mar>'am Jameelah, op cil., p. 167. 
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The Muslims of Bengal even during the disintegration 
of the Mughal Empire kept up their economic prosperity 
and political supremacy but their downward trend started 
from 1757 after the coming of the British. The Hindu 
farmers were elevated to the position of Landholders and 
they became masters of such lands as brought them wealth 
and which would otherwise have gone to the Muslims. The 
government adopted the policy of discrimination and 
Muslims were removed from posts of trust and authority, 
and were debarred from government employment. They 
were largely replaced by Hindus. Most revenues of trade 
and commerce and benefits of economic prosperity and 
political power were shut on them. 
The Muslims took half a century to realize their actual 
plight. It was Haji Shariatullah (d. 1840) who developed 
consciousness among the Muslims of Bengal to 
selfassertion.^^^ 
Little is known about the early life of Haji 
Shariatul lah, apart from that he was born of obscure 
parents at Bandarkhola in Faridpur district of Benga l . "^ 
His date of birth is not known but assumed to be 1781.^^^ 
"^ I.H. Qureshi, Ulama in Politics, p. 78. 
"* Santimay Ray, Freedom Movement and Indian Muslims, CNew Delhi, 1978), p. 6. 
" ' According to a modem writer, at the age of eighteen he went on a pilgrimage to Mecca and 
having stayed there for twenty years as a disciple of Shaykh Tahir as Sanbal al-Makki who was the 
Shaafi scholar returned to India in 1802. Dr. James Wise on the other hand states that while at 
Mecca he remained a disciple of the Wahhabi leader ruling that country and after an absence of 
twenty years, returned to India about 1820. In Encyclopaedia of Islam the date of Shariatullah's 
return to India after an absence of twenty years is given is 1802. James Taylor writing in 1840, 
however states that Shariatullah "at the early age of 18, made a pilgrimage to Mecca; he visited it a 
second time, and took, up his abode among the Wahhabis, and after an absence of twenty years 
returned to his native country about the year 1828. The confusion thus created by the first three is to 
some extent cleared up by the fourth, who speak positively of two visits to Mecca by Shariatullah. 
The contention and the most common one, that Shariatullah brought with him to India ideas similar 
to those of the Wahabbis of Arabia would be untenable unless the date of his stay in Mecca be 
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Shariatullah started his movement among the most 
depressed classes of Muslims made up of peasants and 
artisans who were looked upon indifferently by even the 
Muslims. For him the best way to reform Muslims was to 
live with them, bring them out from their complexes and 
make them aware of their rights and responsibilit ies as 
Muslims.^^^ 
He told the Muslims to observe strictly the duties 
(Faraiz) enjoined by the Quran and exemplified by the 
Prophet and to respect the Unity of God. Since a majority 
of the Muslims in Bengal were converts so habitually they 
had been following many indigenous customs, rituals and 
ceremonies not sanctioned by Islam.^^^ Numerous rites and 
ceremonies connected with birth, marriage and death such 
as Chilla, Fatiha, Milad and Urs were forbidden by the 
Faraizis. Saint worship showing undue reverence to the pir, 
raising of Tazia during the Muharram were also declared 
Shirk. 
He denounced the prevalent superstitions and corrupt 
beliefs as also the procedure of sufi init iation. He replaced 
the terms pir and murid, which suggested a complete 
submission, by the words ustad and shagird?^^ 
Shariatullah also insisted that so long as the British 
ruled Bengal congregational prayers on Friday and Id 
festivals should not take place according to the Hanafi 
placed sometime after 1803. as the Wahhabis has no access to pilgrimage to Mecca prior to that 
dale unless, however it is assumed that he had been to Najd, the centre of Wahhabi activities before 
the conquest of Mecca in 1803, for which again there is no available proof. See; Azizur Rahman 
Mallick, British Policy and the Muslims in Bengal 1757-1856. (Decca, 1961), pp. 67-68. 
"* Azizur Rahman Mallick, op. cit, pp. 67-68; See Peter Hardy, op. cit., p. 56. 
"'Francis Robinson, op. cit., p. 187. 
'^ ^ M.H. Syed, op. cit. p. 539. 
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school these could only be performed where the officials 
had been appointed by an independent Caliph or Sultan. 
Shariatullah thus implied that Bengal was dar ul-harb (the 
land of war) in which Muslims could not live according to 
the holy law, though he did not declare Jihad preferring to 
concentrate on his mission to purify their practices as 
sanctioned by Islam.^^^ 
He soon won the hearts of the poor Muslims who 
readily responded to his call and gave up their un-lslamic 
customs and practices. They began to act upon the 
commandments of Islam known as Faraid or duties. Hence 
his followers came to be known as Faraidis.'^^^ 
Haji Shariatullah lived a life of piety and with his 
sincerity and exemplary life won the confidence of the 
people who venerated him as a father able to advice them 
in times of adversity and give consolation in their 
a f f l ic t ion.^" 
Haji Shariatullah started his movement with religious 
and social reforms. During his life time the movement was 
basically a religious movement. He was succeeded in 1840 
by his son Muhammad Mohsin better known as Dudhu 
Miyan (1819-1862).^^^ 
Dudhu Miyan had a more vigorous temperament and 
organizational capabilities with a natural talent for 
authority. Under him the Faraidis became a disciplined 
'^' Francis Robinson, op. cit., p. 188, See Barbara Daly Metcalf, op. cil., p.69. 
'^ ^ Azizur Rahman Mallicic, op cit., 
' " M.H. Syed. op. cil., p. 542. 
'^ '' Freeiand Abbot, op. cil.. p. 103. 
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organization and he was called by his followers a pir 
against the precepts of his father. 
The influence of Dudhu Miyan extended to East 
Bengal especially Dhaka. Faridpur and Patna. These were 
further divided into districts each entrusted to special 
agents. It was the duty of these agents to make converts 
and to organize resistance against the rich and repressive 
landlords.^^^ 
Under him the movement became the spearhead of 
the resistance of the Muslim peasantry of East Bengal 
against Hindu landlords and European Indigo planters.""^^ 
He took up the cause of the depressed Muslim cultivators 
who suffered from the excesses of Hindu and European 
landlords. He turned his father's missionary brotherhood 
into a military one which boasted of an underground 
organization in the districts of East Bengal and for a large 
part operated quite independent of British law. 
Dudhu Miyan implemented a law among the Faraidis 
not to go to the British courts. The disputes between the 
Faraidis themselves were to be settled by him personally. 
In case of the disputes which arose between a Faraidi and 
non-Faraidi these were taken on hold and generally 
remained un-solved.^^^ 
Since the Faraidi community consisted of poor 
peasants and they had lack of resources. Collections were 
organized to support them. These collections were also 
'^ ^ Barbara Daly Metcalf. op. cil., p. 69. 
'^ ^ M.H. Syed, op. cil., p. 542 
'^' Francis Robinson, op. dr., p. 188; See Peter Hardy, op. cil., p. 1.57. 
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used to take the Zamindars to the courts in cases of 
injustices to peasants. 
The taxes and forced labours imposed by landlords on 
the peasants were considered illegal on the basis of 
Shariah. Therefore the peasants were advised to leave the 
privately owned state and settle on state properties known 
as Khas Mahal.^^^ 
In this manner they were able to avoid all taxes other 
than those of the government. This move was so effective 
and efficiently organized that the Zamindars became united 
in trying to destroy them and they used all possible 
methods both privately and officially. 
On the strength of religious statements of the Faraidis 
the Zamindars collectively tried to get Dudhu Miyan 
prosecuted on charges, which could not be proved, and so 
he was let off. This happened several times. They even 
tried barbarous torture methods on his followers. The 
Zamindars had little success in their second method due to 
religious authority behind the Faraidis. They tried to prove 
that the Faraidis were heterodox. However, the Faraidis 
lost many sympathies due to certain mistakes of Dudhu 
Miyan. He excommunicated by declaring non-Muslims all 
those who did not accept the Faraidi doctrines. The 
disturbances created by the Faraidis became more and 
more serious, frequent, and intolerable. Ultimately he was 
arrested and sent to Alipur Jail where he spent the rest of 
his life till his death in 1860. 
'^ ^ Azizur Rahman Mallick. op. cil., p. 73; K.M. Ashraf, •Muslim Revivalist and tiie Revolt' in P.C. 
Joshi, Rebellion- 1857. A Symposium. (New Delhi, 1957), p. 75. 
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The charges against him could not be proved but still 
he was kept in custody and the movement became weak 
without him. Although his sons tried to carry on his work 
but they lacked the energy and the leadership qualities of 
the father. With time the Faraidi movement lost its social 
effectiveness and became a part of the many insignificant 
religious communities of India. 
In organizing the Faraizi society, Dudhu Miyan had 
two objectives (i) Protecting the Faraidi peasantry from the 
oppression of the Zamindars and European Indigo planters 
and (ii) Securing social justice for the masses. 
The Faraidis adhered to the Hanafi school with 
certain pecularities in their religious beliefs as well as in 
practices. These peculiarities can be loosely grouped 
together into five Faraizi doctrines. 
(i) Tauba:- A disciple signified his readiness to accept his 
responsibility by respecting a formula of repentance 
{tauba) under spiritual guide. ^^^ 
This meant repentance of past sins and resolves to 
abstain from sinful deeds in future. The method and the 
processes to achieve this consisted in the administration of 
a rule by a spiritual guide or Ustad to the disciple called 
Shagird while both of them sitting face to face. A person 
initiated into the Faraidi fold was called a Mumin and he 
enjoyed equal rights with the rest of the Faraidis.^^° 
(ii) Faraiz: (Or the observance of religious duties). The 
Muslims shouJd observe strictly the obligatory duties as 
'^' Peter Hardy, op cit., p.55. 
'^ ^ Azizur Rahman Mai lick, op cit, p. 89. 
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enjoined by Islam. It was the central principle of the 
Faraidi's reform programme.^^'' From this the Faraidi's had 
derived their name, the term Faraid meant the absolute 
necessity of observing five fundamentals of Islam i.e. 
Kalima, five times daily prayers, fasting in the month of 
Ramdan, the payment of Zakat, and the performance of 
Haj.^^2 
(iii) Tawhid or Unitarianism: as enunciated by the Quran 
emphasis was laid on the necessity of going back to the 
simple quranic concept of the Unity of God. Tawhid 
included various implications, which stress on the belief in 
the Unity of God. For the Faraidis Iman was founded on 
two pillars to believe in the Unity of God strictly and firmly, 
and to refrain from ascribing to God any partnership 
{Shirk). 
Tawhid was not only a theory but also a principle any 
belief and action having the remotest semblance of Kufr 
and Shirk such as subscribing money or participation in 
Hindu rites and ceremonies, unusual reverence to the pir, 
the traditional Fatiha and such other practices were 
opposed to the doctrine of Tawhid. 
(iv) Congregational Prayers: India being dar ul-harb, 
Friday and Id prayer were not obligatory. Deviating from 
the orthodox view that congregational prayers must be 
observed compulsorily as far as possible. But the Faraidis 
under the direction of Haji Shariatullah did not consider it 
so. 
'" Peter Hardy, op. cit.. p. 55. 
'^ ^ Pradip Kumar Lahri, op. cit.. p. 28. 
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Haji Shariatullah declared that congregational prayers 
enjoined by Islam can truly be possible only in dar ul-lslam 
and not in dar ul-harb which is the position of the country 
under the British.^" 
(v) Abstention from the participation in cultural and 
religious ceremonies of non-Muslims 
In Haji Shariatullah's. time the Muslims of Bengal were 
traditionally accustomed to participating in the festivals of 
the Hindus. They also contributed financially towards the 
funding of these festivals e.g. Durga Puja. 
Haji Shariatullah had strictly forbidden his followers to 
participate in such un- Islamic practices, which would give 
semblance to Shirk. Thus the Muslims of Bengal abruptly 
eliminated the practice of sharing festivals and 
ceremonies, which for centuries had a major participation 
of Muslims.^^'^ 
' " Peter Hardy, op. cit.. p. 56; See Mohammad Qamaruddin, 'The Religio-Socio-Economic Aspects 
of the Faraizi Movement' in Bullelin of the Institute of Islamic Studies, No-2, (Aligarh, 1989). 
"" Narahari Kaviraj, op cit.. p. 62. 
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CiHAI^TIliK VII 
C'DNiro'Cir iNe R E i r c K M i s i r T K E N O S 
•N INIDIAs CCI'GINS ANID 
IDIEVIEILOI^MIENir 
I - A Re-evaluation of Reformist Trends and their 
Sources 
i) Diversity of Races and Interests 
ii) Maqulat 
iii) Manquiat 
iv) Spiritual side 
v) Muslim Interaction with the Local Population 
vi) Appearance of Reformist Trends 
vii) Sirhindi's Wahdat al-Shuhud, 
II - The Milieu of Conflicts and Divergent Reformist 
Ideals. 
I: A Re-evaluation of Reformist Trends and their 
Sources 
(i) DIVERSITY OF RACES AND INTERESTS 
Under the banner of Islam India witnessed the arrival 
and settlement of various Muslim communities belonging to 
diverse racial backgrounds. In the first place Muslim 
traders of Arab origins reached coastal India much before 
the Muslim conquest of the northwestern part of the Indian 
Subcontinent. These early Arab traders were generously 
allowed to settle there. They had their faith closer to their 
hearts and with their characteristic simplicity, honesty and 
integrity they became a source of inspiration and 
conversion to new faith for many local indigenous 
inhabitants, particularly in the wake of social inequalities 
and the paganistic ideas. The Islamic concept of Tawhid as 
well as social equality widely influenced the downtrodden 
among the Indian society.^ 
In the beginning of the eighth century A.D. the Arabs 
conquered the Northwestern parts of India under 
Mohammad bin Qasim. Here too the early Arab character 
grounded in Islamic faith influenced many indigenous 
people to embrace the new faith. However in the years 
following the political turmoil 's in the central Caliphate 
disrupted this process and with the fall of the Umayyad's 
Sindh became almost independent. The following centuries 
witnessed turbulent changes in the ruling class and the 
continued political disturbance sapped the Muslim society 
' Anwar Moazzam, "Indian Muslims Attempts at Self Definition' in Islam in India Studies and 
Commentaries, vol. II, Religion and Religious Education ed. Christian. W. Troll, (Delhi. 1985). 
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of its earlier Islamic integrity. Consequently there were 
instances of many converts returning to their original faith.^ 
At the turn of the tenth century A.D. the Turkish rulers 
had replaced the Arabs. Earlier the Iranian influence in the 
Abbasid court and proximity of Iran to Sindh had brought 
many Iranians from among the learned and the official elite 
to Sindh and the Punjab. The Ghaznavid rule was not only 
extended to include almost all northwestern parts of India 
but their raids repeatedly reached central and southern 
parts of the country. The Turks originally had no culture of 
their own and very often were inhumanly rude and savage. 
They had largely embraced Islam and nominally followed 
its broad fundamentals. However the new faith had not 
gone deep into their veins. Although the drastic inequalities 
of the Indian social order were alien to them, nonetheless 
they kept themselves aloof in their royal life from the 
indigenous population.^ They were chiefly interested in 
ruling the land rather than to make any efforts to propagate 
their faith. During the following centuries the ruling clans 
and dynasties changed one after the other and finally the 
Mughals succeeded In establishing their rule, which lasted 
more than three centuries. The process of assimilation was 
largely very slow, yet it was visibly there, influencing both, 
the rulers and the ruled."* The great Mughal ruler Akbar was 
the first to realize the need and importance of bringing the 
rulers and the ruled closer so he introduced a new religion 
with a new religio-political policy aimed at bringing not only 
^ Sheikh Mohammad Ikram, Aab-i-Kauser, (New Delhi, 1999). 
^ Sheikh Mohammad Ikram, Histoiy of Muslim Civiltation in India and Pakistan. (Lahore, 1993). 
•* C.S. Srinivasan, 'Akbar Eclecticism and Parliament of Religions' in Encyclopaedic Survey of 
Islamic, Culture, Mughal India ed. Mohd. Taher, vol. 9, (New Delhi. 1997). 
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the ruling class closer to the Hindu nobility but also to 
evolve grounds between the Muslim and non-Muslim faiths 
and culture. However this radical religious idea was based 
not on Islamic principles but was wholly grounded in 
political considerations. Religion was used as a ploy to 
accomplish political solidarity and cultural unity. The name 
of this religion was Din-i-llahi, which aimed at being mainly 
a mixture of Islamic, Hindu and Christian teachings. 
The early Turkish culture and language of the rulers 
gave way to a highly persianized as also an Indianized 
Muslim society.^ 
(i i) MA'QULAT (RaUonaVism): 
Under the Central Asian and Persian influences the 
intellectual and educational spheres gradually changed to a 
new rationalist tradition and during the Sultanate and early 
Mughal periods rational sciences found greater stress on 
Ma'qulat. This included Astronomy, Mathematics', Greek 
logic. Philosophy and Islamic jurisprudence. At the same 
time both poetry and literature of Persian and Arabic 
languages became important parts of the Syllabi. Islamic 
jurisprudence or Fiqh, a rational legal science was also 
important in as much as it was needed by the rulers for 
legal settlements as also for the Islamic requirements of 
social and commercial contracts. 
These rational sciences and literary studies were 
essentially conventional in nature, acquired with a sense of 
ostentation and had long been deprived of its earlier 
originality and dynamism. It became more a source of 
' Sayyid Mohammad Miyan, Ulama-t-HlndKa Shandar tvlaazK vol. Ill, (Delhi, 1963). 
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verbosity and self-conceit than a genuine rational quest for 
knowledge and wisdom. The chief objective was finding a 
respectable place in the government or the courts of the 
rulers and the nobles. The resultant influx of Persia's 
linguistic and cultural influence brought in its folds many 
good and also bad elements which in the educational and 
intellectual spheres added many inconsequential requisites 
like high-flown rhymed use of language, un-realistic 
imagery and fanciful exaggerations. Soon all of it became a 
part of cultural traditions and educational system which 
confined not only all rational views to conventional 
limitations but also served to remove the Indian elitist 
society from the original sources and ethical enlightenment 
of Islamic.^ 
( i i i ) MAA/QtyLAf (Traditionalism): 
As a result of preeminence of Maqulat in the 
educational system and among the intell igentsia, the 
Manqulat were over-shadowed, the holy Quran had come to 
be considered as a source of divine blessings only and as 
such it was kissed and reverentially place on heads at 
ceremonial occasions. 
In the Madrasas and Maktabs it was meant to be 
learnt for the bare minimum of ritualistic requirements. No 
translation of the holy book in Persian or other languages 
was available nor was deemed appropriate for the non-
Arab masses. 
* Qeyamuddin Ahmad, 'Aspects of Education in Medieval India Particularly, The Curriculum: Its 
Modification in Modem India' in Islam in India Studies and Commentaries, vol. II ed. Christian W. 
Troll, (New Delhi, 1985). 
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The situation regarding the books of Hadith was 
almost no different. Only one book of Hadith Mashariq al-
Anwar was considered more than sufficient for this science. 
The Sihah Sitta was completely unknown in the 
Subcontinent. 
All these factors had combined to produce a general 
decadence in the Muslim society. The frequent political 
turmoils were only adding to this process of socio-religious 
degeneration.' ' 
(IV) SPIRITUAL SIDE 
A net result of this disconnection with the basic 
sources of faith i.e. Quran and Hadith was the 
overemphasis on spiritual training and keen interest in the 
stories of miraculous deeds of those considered close to 
God. It was almost obligatory to become the disciple of 
spiritual mentor for ultimate salvation. Those who did not 
have a spiritual guide were often taunted at as disciples of 
the devil. The most influential and popular were the four 
sufi orders - Chishti, Qadri, Suhrawardi and Naqshbandi, 
Gradually all the sufi orders came to be closely associated 
with various shrines and tomb cults rather than with the 
founders and their original teachings and proscriptions. 
In addition to the spiritual mentorship and the various 
ceremonies like Sama, Urs, etc associated with some of 
the shrines, ibn al-Arabi's sufi theory of Wahdat-al-Wujud 
(Unity of Existence) was widely held in the sufi circles. The 
concept of the unity of existence was seen to be 
antagonistic to the concept of the Unity of God by some 
' Mohammad Ishaq. India s Conlnbulion to the Study of Hadith Liteiatuie. (Dacca. 1955) 
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who hold that it had a close resemblance with the vedant or 
the vedic philosophy which saw divine presence in all 
creations.® 
(V) MUSLIM INTER-ACTION WITH THE LOCAL 
POPULATION 
The overwhelming majority of the population 
consisted of the Hindus, most of them idolaters but having 
simultaneously a vague idea of the ultimate Supreme 
Being. This concept was clearer among the learned class 
or the Brahamins. However the concept of equality of the 
humans was wholly absent except among the Buddhists 
who had long lost their ground in the Subcontinent. The 
prolonged presence of the upholders of Islam, which held 
uncompromising faith in the Unity of God, and the equality 
of the humans gradually produced a closer affinity on 
conceptual levels and in the social realm, however limited 
the scale. 
With the passage of time the ruling class of Muslims, 
which till then had kept the general populace at a distance 
developed a certain level of conceptual affinity. Cultural 
and political relationships began to emerge as a result of 
mutual contacts and influences, political or otherwise.^ 
Among the Hindus the appearance of Bhakti movement 
during the 14^'' and IS**^  centuries was a testimony to the 
Islamic influence. This definitely, marks the beginning of 
the later reformist and puritanical ideas. The emergence of 
Din-i-llahi presented a modified version of Islam in the 
Barbara Daly Metcalf, op. cil. 
' Tara Chand, Influence of Islam on Indian Culture, (Allahabad, 1946). 
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early days of the Mughal Dynasty. This indicated an 
increasing influence of the Hindu faith and culture. No 
doubt that the main consideration of Mughal Emperor Akbar 
in introducing Din-l-llahi was to bring about a political and 
cultural stability for the Mughal rule which, he thought, 
could be best ensured through this process of harmonizing 
of disparate religious teachings. 
Such considerations could not have been possible in 
earlier times, as this mutual influence through closer 
relations was largely absent. There is no doubt also that 
some of the fundamental principles of faith and practice 
were compromised in the name of Din-i-llahi. It may 
therefore be safely said that Akbar's religious policy turned 
out, apart from other factors, as discussed above, the 
single most important factor in giving rise to trends of 
Islamic revivalism in India.^° 
(VI) APPEARANCE OF REFORMIST TRENDS 
Evidently the ground was now ready and the time was 
ripe for the appearance of reformist thoughts in the 
Subcontinent. A feeling of doubt and a sense of distortion 
regarding an undefined change in the religious structure 
began to surface and stir several minds. This inner anxiety 
was the beginning of a reformist trend seeking to curb the 
deficiencies of the Islamic structure in India on the basis of 
authentic sources. It needed understanding of the socio-
religious changes and an indepth knowledge of the original 
Islamic teachings, as also, an intelligent and practical 
analysis of the ailments and prescription for the process of 
'" Mohammad Miyan, op. cii. 
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reform. The person most suited to address the malignancy 
was Shaykh Ahmad of Sirhlnd. He was well versed in 
Islamic learning and fervour and also had a method in 
proscription. 
Many may not agree with the harsh criticism of 
increasing Hindu - Muslim relations and closer affinity 
which according to Shaykh Ahmad was the major cause for 
the distortion of Islamic principles and faith. However there 
is no denying of the fact that the process of an unbridled 
dilution of Islamic faith was to be a r res ted . " 
(VIII) SIRHINDI'S WAHDAT AL-SHUHUD 
But of still greater importance was the intellectual 
contribution of Sirhindi in the Sufi philosophy where 
Wahdat-al-Wujud had come to stay and accepted widely as 
the only underlying interpretations of the cardinal Islamic 
concept of Tawhid. Sirhindi critically examined the 
conceptual fallacies of Wahdat-al-Wujud and came out with 
a parallel sufistic philosophy of Wahdat-al-Shuhud which 
provided a clearer and closer sufi explanation of Tawhid 
and vividly differentiated between the creator and the 
created. If Wahdat-al-Wujud was nearer to vedant the 
concept of Wahdat-al-Shuhud was closer to the concept of 
Tawhid in the Quran.^^ 
At the same time this reformist resurgence also marks 
the inner dynamism of Islam as a faith. That is, Islam being 
" M. Abdul Haq Ansari, 'The Life and Missions of Sheiich Ahmad Sirhindi* in Encyclopedic 
Survey of Islamic Culture, vol. 13, ed. Muhammad Taher, ( New Delhi, 1998). 
'^  Syed Ahtisham Ahmad Nadwi, Wahdat-al-Wujud Aur Wahdat al Shuhud Ka Taqabali Mutala, 
Hazrat Mujaddid Ki Talimat Ki Roshni Mein in Fiqr-i-lslami Kai Farog Mein Sheikh Ahmad 
Sirhindi Ki Khidmat, ed.by Abdul Ali and Zafarul Islam, (Aligarh, 2005); See Mohmmad Manzoor, 
Numani, Tazkira Mujaddid Alf-l fhani, (Lucknow, 1970). 
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not confined to Indian Subcontinent only, this revivalist 
ideal was also finding expression in other parts of the 
Muslim world. An important factor in the advent of this 
reformist and revivalist phenomenon was the universal 
Islamic institution of Haj, which brought together at Mecca 
and Medina all the different and diverse Muslims of 
different nationalities from around Asia, Africa and Europe. 
The institution of Haj obviously had a significant role 
in energizing the reformist tendencies for many of those 
who visited the Holy Cities for pilgrimage. They developed 
a closer and deeper faith in the universality of the Islamic 
message, as also a desire to propagate an authentic 
version of their faith, based on the original sources. 
This can be seen in the case of Shaykh Abdul Haq 
Muhaddith of Delhi who, on his return from Haj developed a 
zeal to promote the science of Hadith, and also Shah-
Waliul lah, whose comprehensive reforms are seen 
essentially based on and authenticated by the Quran and 
Hadith. 
Haji Shariatullah of Bengal is another example who 
returned after twenty years from Mecca to become the 
founder of the Faraizi movement aimed at reinforcing and 
reviving the fundamental pillars (duties=fara/z) of Islam. 
Outside India similar revivalist trends appeared about the 
same time in parts of the Muslim World viz. Arabia, and 
North Africa.^^ 
'^  Murray T. Titus, Islam in India and Pakistan. Religions History of Islam in India and Pakistan, 
(New Delhi. 2005), p. 83; See Barbara Daly Metcalf. op cit. 1982. 
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Apart from the factors, which reflect the inherent urge 
of Muslim society for reform in critical conditions, there 
were several extraneous reasons, which combined to 
generate revivalist tendencies and ideas. The Shia-Sunni 
cleavage that began to show up from the early days 
gradually became a powerful factor in later Mughal period 
in pushing the Sunni majority in India and its 
representatives towards a revivalist discourse. The 
emergence of Shia rule in various pockets of Southern and 
Northern India and their predominance at times in the 
Mughal court itself frequently provoked academic 
discussions as well as political strifes throughout the 
length and breadth of the Indian Subcontinent. This again 
provided a venue for a revivalist reference to the authentic 
sources. This discourse became prominent during the 18'^ 
and 19*'^  centuries.^^ 
The post- Aurangzeb period saw political anarchy 
giving rise to individual ambitions and territorial 
adventurism in the wake of socio-polit ical and moral 
degeneration which sapped the Muslim rulers and the 
community of all their vigour and vitality. The degree of this 
deterioration can be seen in the comprehensive set of 
reforms of Shah Waliul lah. The degeneration of the 
Muslims on the religious front and the rapid decline of 
Muslim rule in India, forced him to rethink the whole range 
of innovations that had crept into the Islamic teachings and 
the contemporary situations. He was a thinker and 
" John Obert Voll, 'Foundation of Renewal and Reform, Islamic Movements in the Eighteenth and 
Nineteenth Century in, The Oxford Hisloiy of Islam, (ed.) John L. Esposito, (Oxford University 
Press, 1999), p. 515. 
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theologian par-excellence. He was critical of the callous 
attitude of the ulama for their, misconceptions and 
inattention to the basic sources of Islamic faith and 
condemned their selfish ends in material life.^^ His books 
and writings were as revolutionary as they were balanced 
in their analysis. He translated the Holy Quran into Persian 
for the common man to understand. The understanding of 
the Quran to him was very important to eliminate the 
misconceptions surrounding the Muslim society and mind. 
For a more precise understanding of not only the Islamic 
postulates and practices but also for the moral upliftment 
and a clearer ethical view, he considered the teaching and 
study of Hadith in the Madrasa system of education as 
highly pertinent. 
He emphasized on the inclusion of the fundamental 
sources in the general syllabi went a long way in producing 
a new awareness of classical and original teachings of 
Islam. In addition to this he wrote several books in which 
he made a new effort to reevaluate the principles governing 
the study of Quran and Hadith. 
One of the most significant aspect to be found as a 
running theme in his writings is the harmonization of 
differences concerning faith and practice in the Muslim 
society at large whether relating to the schools of Fiqh or 
sufi orders or sufistic philosophies. In this effort he tried to 
eliminate the exaggerations cut short verbosity and 
'^  Maryam Jameelah, op. cit. 
'^  K.A Nizami, Shah Walhillah Ke Siyasi Maktubat. 
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highlighted the acceptable common features.^'' The 
Waliul lahi ideas crystallized the rudimentary reformist 
trends stimulated earlier by the reformist efforts of Abdul 
Haq Muhaddith Dehlavi and Shaykh Ahmad SIrhindi. Shah-
Waliuliah provided new and wider directions and 
dimensions to the revivalist efforts which were bound to 
take shape during the 19*^ century in particular as also in 
the following 20 *^" century.''^ 
" Mohammad Sarwar, Armaghan-e-Shah Waliullah, Shah Waliullah Muhaddith Dehlavi Ki 
TasneefKa Mazboot Intakhab, (Lahore, 1997). 
" G.N. Jalbani, op. cit, p. 60; See Abul Hasan Ali Nadvi, op. cil., p. 139. 
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I I . The Milieu of Conflict and Divergent Reformis t Ideas. 
The turbulent political conditions during his lifetime 
and afterwards demanded political action and not as much 
the ideological discource. The Mujahidin movement headed 
by Sayyid Ahmad Barelvi and Shah Ismail Shahid had far 
greater emphasis on a political agenda than on the wide 
ranging and more pertinent reformist aspects of Waliullahi 
thought. 
However among his descendants and disciples there 
were still many others who had dedicated themselves to 
propagate and carry forward his critical reformist ideas in a 
purely educational environment. 
A parallel to Waliullahi revivalist ideas is seen in the 
Wahhabi movement of Arabia which also stimulated the 
dormant Islamic world in the Arab lands and North African 
tribal society to revivalist awakening, with its special stress 
on pure Islamic teachings including Ijtihad. It was however 
through its overemphasis on abolishing unauthentic and 
popular superstitious practices around the tombs which 
provided its opponents an easy and strong weapon. 
Curiously in India this was picked up on grounds of political 
considerations by the British government and was used 
against some rebellious religious reformers pointing out 
parallel puritanical ideals and naming them as Wahhabis. 
The Wahhabi movement however had neither the depth nor 
the wide range of Waliullahi reformist ideas.^^ 
'^  Khwaja Ahmad Faruqi. "Impact of Hindu Society on Indian Muslims" in Islam in India Studies 
and Commentaries, vol. II ed. by Christian W. Troll, (India, 1985), T. Titus Murray, Islam in India 
and Pakistan. Religious History of Islam in India and Pakistan. (New Delhi, 2005), p. 186. 
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The tumultuous conditions and political adventurism 
had made the Indian Subcontinent during the eighteenth 
century an easy prey to the foreign powers among whom 
the British colonialists succeeded in consolidating their rule 
and gradually extending it through tactical and 
manipulative measures to the rest of the country. 
Bythe beginning of the nineteenth century almost the 
whole country had come under their direct rule or strong 
influence. However the British colonial power had not only 
effected a radical political change but it also brought in its 
folds many other social, economic and religious strains 
patterned on the revolutionary ideological changes taking 
place in western Europe.^° The Muslims found themselves 
in a more vulnerable position. Nonetheless they were 
hardly ready to concede the change as compared to their 
other compatriots. Apart from their other politically suspect 
status in the emerging pro-British society they also offered 
far greater resistance than others to adapt to the new 
legal, linguistic and cultural milieu. The Muslim psyche 
during the nineteenth century was highly complex. They 
were utterly confused and unable to visualize what the 
future held for them. They doubted every move of the 
British, just as the British were suspicious of their 
intentions in every sphere.^^ 
The Fatwa about India being dar-ul-harb by Shah 
Abdul Aziz had added to this confusion, while the Muslim 
participation in the 1857 War of freedom had largely 
^° A.K. Pasha, 'South India and the Gulf Trade and Diplomacy During the Late Eighteenth Century' 
in History Culture and Society in India and West Asia. ed. by N.N. Vohra, (Delhi, 2003), p. 238. 
'^ John Obert Vol!, op. cil., p. 525. 
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exposed the Muslim nobility, and more particularly the 
learned class, to the persecutive policies of the British. 
This complex Muslim mentality soon began to find 
expression in a rather over simplified religious 
defensiveness against the Christian rulers. The Muslim 
elite did not try to realize the gravity of the comprehensive 
change that was sweeping the country, unleashing partially 
yet definitely the rapid intellectual developments taking 
place in the west and now reflecting upon Indian soil and 
society. 
No doubt Christian missionaries were entering India 
in large numbers and being patronized by the rulers for the 
sake of consolidation of their rule here. "The real change 
however was coming more stealthily and gradually in all 
other walks of Indian life". Now the language of the 
country, the law structure, the economic order, the 
intellectual norms the educational system and the social 
classes were witnessing drastic changes albeit slowly. All 
this needed to be evaluated with an open mind and open 
22 
eyes. 
Had the real purport of Shah Waliullah's reformist 
ideas been more comprehensively contemplated, keeping 
in view the great modernistic changes coming in the folds 
of colonial rule, the Muslim elites would have been in a far 
better position to understand, evaluate and adapt to the 
new situation. 
^^  Qamar Hasan, Muslim in India, Aliitudes Adjuslments and Reactions. (New Delhi, 1987); See 
Sheikh Mohammad Ikram, Mauj-i-Kausar. 
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However the reformist and revivalist views of Shah 
Waliul lah were often analyzed rather defensively and 
frequently adapted by later reformers subjective ideals, 
which caused loss of direction in the socio- religious realm. 
This was particularly true regarding the new western ideals 
of modernism, secularism, and scientific thought. These 
ideals were not un-lslamic but often were made out to look 
like that. Certainly the Muslims in their defiant attitude did 
not try to objectively see through its implications whereas 
they were intellectually in a position of realistic 
understanding and genuine appraisal of both and were 
capable enough to harmonize between reformist thoughts 
and western knowledge. In the Waliul lahi line of reformers 
Sir Sayyid stands out as a lone example during the 19"^ 
century who had the courage and the calibre to think of the 
new direction that Islamic reform and western thought 
could take together. In the process however he too was 
caught between the community's medievalism and his own 
radicalism.^^ 
Infact looking to the sectarianism and schismatic 
ideals of the Muslim movements of the 19^ "^  century and 
even the 20"^ century, we cannot escape the realization 
that originally the reformist ideology was a unified, 
integrated and moderate concept in the Waliul lahi thought. 
It disintegrated in various sectarian ideals in later 
movements while some of the later reformers narrowed 
^^  Mushirul Haq, 'The Ulama and the Indian Polities'; See. Talat Sultan, "Education and 
Community Development in Pakistan, An Historical Analysis of Community School Relationship 
in Pakistan up to 1970' in Islam in South Asia Proceedings of International Seminar in Islamic 
History Art. Culture on South Asia, Islamabad, eds. Rashid Ahmad and Muhmmad Afzal Qureshi. 
(Lahore, 1995). 
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down to take the root of j ihad, others stressed and even 
over stressed a traditional learning and mode of education, 
while still others overemphasized in education the 
modernistic ideals. Some characterized their reform with 
total rejection of all conformism while yet others not only 
continued but began to stress on total conformism and left 
no room for Ijtihad. The emanating conflict was frequently 
all futile as these and other reformist features mark out 
Waliul lahi thought with far greater balance and broader 
vision. 
" In between these reformist ideas there were many 
others adapting thoughts from both sides i.e. traditional 
and somewhat modern. However all of these ideas and 
ideals appear clearly on the defensive side of Islam and 
none appears to champion a comprehensive and positive 
statement of either Islam or of the modern western values, 
without which a compatible evaluation of both was 
impossible. At the same time most upholders of this 
sectarian reformism claimed to having hailed from the 
Waliul lahi school of thought.^"* 
This divergence of reformist lines into various schools 
of thought simply indicates the utter confusion of the 19**^  
century atmosphere where the socio-polit ical and religio-
intellectual climate was rather hazy. Abhorrence of foreign 
overlordship, political catastrophe, and perception of 
imminent threat to religious and cultural identity under the 
western and Christian domination served to define the 
reformist thoughts and measures during the 19'^ century 
'^' K.A. Nizami. 'Socio-Religious Movements in Indian Islam' in India andConlemporaiy Islam, 
S.T. Lokhandwalla (ed.). (siiimla. 1971). 
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rather than an overall assessment of Islamic reform and 
contemporary reality. It was only natural then that the 
course of reform frequently came to be subjected to 
impulsive and eclectic ideas and fixed and narrow 
directions, acquiring in later decades a time honoured 
weightage of sectarian ideology. The resultant dogmatic 
approach often began to involve and identify itself with 
trifling issues and futile polemics in public discourse. 
inspite of this polemical trivia, the intellectual and 
reformist thought bequeathed by Shah Waliul lah had 
stimulated and stirred many reformist minds. This is 
particularly true in the case of Deoband and Aligarh.^^ 
The founders of Deoband and Aligarh were also the 
founders of a new al-Kalam, for which the latter is 
notoriously well known while the former is hardly known, 
which is largely due to his un-usual depth and the 
ambiguity of thesis. Sir Sayyid has evolved some new 
principles of his modernistic al-Kalam and based it on a 
wide understanding of both the modern western values and 
Islamic concept of faith while Maulana Qasim founded his 
new approach to al-Kalam on a deeply logical 
understanding of Islamic faith-structure yet in full 
conformity with the Quran and the Sunnah. Both were in 
need of a reappraisal before being classed as 'westernist' 
or 'orthodox', for both have struck new rational grounds 
and remarkable methodologies.^^ 
^ Asghar Ali Engineer. Islam and Muslims A Critical Reassessment, (Jaipur, 1985). 
^ S.M. Ikram, op cit.; See, Sarwat Saulat, Millat-e-lslamia Ki Mukhtasar Tareekh, vol. Ill, (New 
Delhi, 2001). 
258 
Apart from the reformist tensions between the 
modernists and the orthodox, represented mainly by 
Aligarh and Deoband, there were strong undercurrents of 
differences regarding the approach and ideology, which 
influenced the reform scenario in the wider circle of 
orthodoxy. Thus if Deoband stood for Waliul lahi reforms 
and total conformism, the Ahl-i-Hadith of the same Sunni 
school of thought stood for total non-conformism. Similarly 
Deoband and Ahl-i-Hadith were one in their adherence to 
Hadith and classical syllabi Nadwat-ul-Ulama debated for 
long as a votary of revisionism all classical syllabi and 
traditional methodology of religious education. This does 
not simply show the preference of one aspect over the 
other but the variance and even contrast of these 
approaches surfaced from a deeper conviction of their 
eclectic understanding of the reformist ideology often 
centered around an articulate and patriarchal figuce.^^ 
During the 20"^ century examples of this partial 
understanding and halfcooked reformist zeals have not 
been too rare to find. The emergence of Tablighi Jama'at 
seems to have simplified the whole reformist and revivalist 
discourse into a six point agenda while a little later 
Jama'at-i -Islami appears to have intellectually and 
practically politicized it completely through its idealization 
of the struggle for divine rule.^^ 
Looking back to the reformers and their reformist 
ideas from Shaykh Abdul Haq to Shah Waliullah and his 
" A.D. Muztar, op. cit.; See. Fazlur Rahman, Islam, (USA, 1966), p. 205. 
*^ Christian W. Troll, 'Five Letters of Maulana Ilyas (1885-1944). The Founder of the Tablighi 
Jamaat, Translated Annotated and Introduced" in Is/am in India Studies and Commentaries, ed. 
Christian W. Troll, vol. 11. (New Delhi ,1985). 
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disciples we need to distinguish between the immediate 
and the ultimate. The prevailing political and social 
conditions around the reformers provided the immediate 
stimuli and also a momentary obsession to respond and 
rectify the urgent problems or issues. For instance Shaykh 
Sirhindi's reformist letters condemning the affinity and 
closer relation between Hindus and Muslims and proposing 
for this purpose a harsh treatment of the former and 
exhortation to the latter. Another example was the Jihad 
movement led by Sayyid Ahmad Barelvi and Ismail Shahid 
on the reformist lines left by Shah Waliul lah and Shah 
Abdul Aziz. Such actions and responses had an immediate 
rationale and none of the ultimate reformist values. 
Obviously with the changing times such transitory ideas 
also change. 
On the other hand those reformist ideas as essentially 
are directed inward and seek authentic grounds to redress 
the inner ailments of the Muslim society itself carry a 
lasting value, and understanding of the ultimate purpose of 
all reformist Ideologies. 
In order to have a clearer picture of reformist 
thoughts seeking a restatement and revival of purer 
teachings of Islam, we can broadly enumerate it as follows. 
(1) Reference to the original sources which had 
become long overdue for the Muslim world at large 
including the Indian Muslim society and a long 
neglect had brought up practical and indigenous 
considerations to obscure the basic teachings of 
the faith. 
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(2) Purification of basic Islamic teachings from Un-
Islamic thoughts, superstit ions, customs and 
practices prevalent in the Muslim society so that 
the prophetic mission and ideal may be restored 
entirely in its full purity. 
(3) Harmonization of Shariat and Tariqat: This was 
also a persistent question in Islamic history, which 
needed reconciliation as how to bring about a 
harmonization of the two trends. During the 
Sultanate period the cleavage between the 
upholders of Shariat and Tariqat had become too 
wide as if they had no meeting points. The 
reformers had a moderate view of both and 
considered the question not as two separate roads 
but as two sides of the same coin. 
(4) Importance of Ijtihad vis-a-vis conformism: 
Inspite of the prevalence of the so-called rational 
sciences during the Muslim period, conformism to 
any of the four schools of fiqh was considered 
unavoidable and essential. This pre-eminence of 
Islamic jurisprudence had caused complete neglect 
of the basic sources i.e. Quran and Hadith, on the 
one hand, and suppression of all new questions, on 
the other, leading the Muslim community backward 
to medievalism rather than forward. Thus the door 
of the institution of Ijtihad was tightly closed Fiqh 
which originally meant to understand and revise 
the changing and existing conditions and give due 
weightage to new considerations on the basis of 
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the sources, had now become a captive of 
conformism. Therefore a revival of this legal 
institution or Ijtihad had become necessary more 
than ever before. 
(5) Promotion of Unity and Affinity: Sectarian 
thoughts had divided the Muslim society and 
sapped it of its actual vigour as a natural and 
universal faith. The reformist ideas, which found a 
highly vivid and clear expression in Shah 
Waliul lah's writings, seek to eliminate to a 
maximum possible extent the more superficial and 
verbal differences of the Muslim community 
through moderation and tolerance, whether 
concerning the schools of fiqh or schools of sufi 
ideologies, or between Shariat and Tariqat or the 
Shia-Sunni rift. 
Setting aside the issues of the reformers immediate 
obsession at times for questions arising from the transitory 
contemporary conditions and pressures, the above appear 
to be the chief ingredients of the reformist ideologies. 
Looking again to the 19"^ and 20^ *^  centuries, we 
cannot neglect the impression and conclusion that all the 
reformist movements of the period have at best simply 
fulfi l led which probably was suited most to their own 
inclination only a particular aspect of this comprehensive 
reformist ideology The great followers of Shah Waliullah 
who sooner or later became the founders of various 
reformist movements, inspite of their wide range of 
learning, did not try to visualize the broader and ultimate 
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significance of the fast changes coming their way or the far 
wider scope of the reformist ideas they had inherited. For 
the most part they confined their vision to the immediate 
pressures of the facing and passing reality rather than look 
beyond their times. The piece-meal treatment of reforms 
and revival contributed no doubt to partial reforms in 
several special spheres but left out a greater vacuum which 
was fil led often by tolerance and polemical debates of little 
consequence. 
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I. INTRODUCTION 
As power was gradually being transferred into non-
Muslim hands during the eighteenth and the early nineteenth 
centuries, the Muslim nobility were threatened with this grave 
crisis. They were particularly concerned of their own 
privileged status linked with the former Muslim ruling 
establishment. It was at this time of despair that several 
charismatic figures emerged from among the ulama.^ 
Thus there developed a trend towards shunning local 
religious accretions and return to the pristine and simple form 
of Islam, which consisted mainly of obeying the Word of God 
as embodied in the Quran and of following the Sunnah of 
Prophet Mohammad.^ Back to the period of the Prophet' 'Back 
to the early Khilafat' was the call of revivalism which 
summarized the reformist trends. 
Early in the ninteenth century Haji Shariatullah preached 
a return to the pristine purity of Islam and discouraged 
contrary etiquette and customs. He felt that India under the 
British rule had ceased to be dar-ul Islam or the land of Islam 
and had become dar-ul-harb. His son Dudhu Miyan 
proclaimed the equality of man, energetically espoused the 
cause of the poor and the distressed, upheld puritanism and 
forbade un-lslamic practices. 
' Yoginder Sikand, The Origin and Development of the Tablighi Jama'at, 1920-2000, (New Delhi, 
2002), p. 20. 
^ M.M. Qureshi, 'The Tabligh Movement some Observations' in Islamic Studies, vol. 28, No.3, (1989), 
p.237. 
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Sayyid Ahmad of Rae Bareli founded the Tariqa-i 
Muhammadiyah or the return to the ways of the Prophet and 
to achieve this he emphasized on holy war. 
The Ahl-i-Hadith movement founded at about the same 
time, proclaimed afresh the Unity of God, the exclusive 
supremacy of the Holy Quran and Hadith, denounced 
polytheism the worship of the saints and all those customs, 
which prevailed among the Muslims in contradiction to the 
true Islam.^ 
The Dar ul-Ulum Deoband was founded in 1866 to 
generate a new Indian body of ulama. In 1875 Sir Sayyid 
Ahmad Khan established the Mohammadan Anglo Oriental 
College with a westernized secular curriculum to educate 
Muslims capable of reviving Islam and addressing the 
exigencies of modernity.'' 
The Jama'at-i-lslami founded by Abul Ala Maududi in 
1941 advocated religious renewal and political independence. 
Grass roots movements like the Tablighi Jama'at, founded in 
1926, arose to teach Islamic principles and practices and to 
eradicate local accretions such as pilgrimage to saints, 
tombs, musical elaborate weddings and mourning and death 
rites.^ 
The second half of the 19"^ century was the most critical 
period in the history of Indian Muslims. Steeped in ignorance. 
' Beni Prasad, The Hindu Muslim Question, (Allahabad, 1941), p. 22 
'' Aziz Ahmad, op. cit., 
^ Anna Bigelow, 'Hinduism and Islam' in Encyclopaedia of Islam and the Muslim World, ed. Richard 
C. Martin, (New York, 2004), vol. I, p. 304. 
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conservatism, traditionalism and superstitions, the IVIuslim 
community presented the sad spectacle of inertia and 
degeneration. It had lost ail the vitality, vigour and the 
creative force of a living nation. 
The debacle of the first struggle for India's freedom 
turned out to be a total catastrophe for the community. The 
Indian Muslims were now at a very delicate turn of their 
history, a turn at which even a single flattering step could 
consign a nation to the pages of history as one of the 
numerous tales of extinct nations. The whole community was 
in the state of severe trauma and was unable to find a 
solution.® 
The Deoband seminary came into existence after the 
failure of the War of Independence of 1857, the ulama 
decided to transfer their mission from the battlefield to the 
school.^ The founder of the Deoband seminary, Maulana 
Muhammad Qasim Nanautvi and Sir Sayyid Ahmad Khan the 
founder of Aligarh College, were pupils of the same master.^ 
Sir Sayyid and Maulana Mohammad Qasim Nanautvi 
both tried to revive the Muslim community through education 
both were equally concerned with the fate of Muslims In the 
new changed situation. Their aim was one, upliftment of 
' Ishrat Ali Qureshi, Aligarh Past and Present, (Aligarh, 1992), p. 4 
Yoginder Sikhand, op. cit., p. 20. 
Ishrat Ali Qureshi, op. cit., p. 35 
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Muslims, but there was a world of difference between their 
approaches.^ 
While Deoband tried to achieve this objective through 
pure religious instructions and a continued policy of non-
cooperation with the government, Aligarh endeavoured to 
proceed towards the same goal through a symbiosis of 
western education and religious teaching and a policy of 
cooperation with the government. 
Deoband was primarily a centre of religious puritanism 
with no concern for worldly affairs, but Aligarh was saddled 
with all the responsibilities and duties, which any modern 
educational institution owes to the society.'^ 
(ii) Deoband Movement 
The Madrasa Arabiyyah was established at Deoband barely a 
decade after the uprising of 1857. Those who founded it had 
played an active role in the uprising. They were trained in the 
Waliullahi school of thought." 
The Madrasa, later known as Dar ul-Ulum, was yet 
another means to secure political independence and freedom 
for religion and culture.^^ The Dar ul-Ulum was therefore not 
only a response to the challenges of western education alone 
but a response to a whole gamut of challenges that were 
' Ghazanfar Ali Khan, History of Islamic Education in India and Nadwat-ul-Ulama, (New Delhi, 2004), 
pp. 102-103. 
'" Ishrat Ali Qureshi, op. cit., p. 35. 
'' Sheikh Mohammad Ikram, Maiij-i-Kauser, p. 206. 
'^  Syed Masroor Ali Akhtar Hashmi, Muslim Response to Western Education, p. 35. 
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posed before the Muslims in the nineteenth century as a 
result of their exposure to western culture.^^ 
After the defeat of Shamli^"*, Delhi and in various other 
battlefields during and after 1857 the prominent leaders of 
the freedom movement found it very hard to save India from 
the cultural onslaught of the West. To counter the nefarious 
British plan to enslave India culturally they planned to 
establish a revolutionary institution that would impart 
religious knowledge as well as enthuse fervour among 
students to resist the westernization process. 
Maulana Muhammad Qasim Nanautvi-(1832-1880) the 
founder of Dar ul-Ulum at Deoband later on outlined the 
purpose of establishing the institution in the following words. 
"The English have perpetrated boundless acts of 
tyranny against the Muslims for their faults, if at all 
it was a fault of the uprising in 1857 and their 
relentless endeavour for the independence of this 
country thereafter, they have left no stone 
unturned to plunder and obliterate the Islamic arts 
and science, Muslim culture and civilization. 
Endowments of Muslim educational institutions 
have been confiscated and as a result state funded 
schools have been virtually closed. It is therefore 
" Ibid., p. 38. 
''' Shamli is a small town in the district of Muzzafamagar (U.P.) 
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necessary to adopt other methods instead of 
relying upon the old system of endowments.''^ 
Maulana Mohammad Qasim Nanautvi was a prominent 
Islamic scholar belonging to the Waliullahi School. After the 
British had successfully overcome the uprising of 1857, 
Nanautvi led the establishment of the theological school at 
Deoband in 1866 to keep alive the true Islamic learning and 
then he devoted the rest of his life to building it up."*^ 
Maulana Mohammad Qasim Nanautvi was born in Shaban or 
Ramadan 1248 A.H. (1832 A.D.) at Nanauta a small town 
sixteen miles West of Deoband and about eighty miles north 
of Delhi and was the founder of Dar ul-Ulum Deoband. He 
died at an early age of 49 in 1880 A.D. 
He received his early education at Nanauta and 
Deoband. He studied almost all the books from Maulana 
Mamluk Ali Nanautvi (d.1851)^'' who was a solid teacher and 
an alim of vast knowledge and experience. When he 
completed his basic Islamic education he along side. Maulana 
Rashid Ahmad Gangohi studied his Daura-i-Hadith from 
Hazrat Maulana Shah Abul Ghani Mujaddidi and at that time 
they both became murid of Haji Imdadullah Muhajir Makki. His 
genius began to show up at this stage. The difficult books like 
'^  Mehboob Rizvi, History ofDar-ul-Uloom Deoband, vol. I, eng. trans., Murtaz Husain F. Qureshi, 
(Deoband, 1980), pp. 113-114. 
"^  Freeland Abbot, op. cit., p. 107. 
'^  Manazir Ahsan Gilani Sawaneh Oasmi, (Deoband , 1975), pp. 1-4. 
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Sadra, Shams Bazigha etc were recited by him just like a 
memorizer (Hafiz) of Quran recited the Holy Book.^^ 
Reason and rationalism in the Western world has 
been the inner spirit of all-progressive thoughts 
termed as 'Modernism which is often confused with 
westernism. It refers to the scientific outlook and 
rational approach rather than the traditional or 
convention based views. This approach is mainly 
based on rational perception and critical analysis of 
an issue. 
It was destined for Maulana Qasim Nanautvi to come up 
with this need of reassessing and re-interpreting the concepts 
of Islamic faith in a rational framework capable of being 
appreciated even by the unbelievers.^^ 
His rational expositions can be divided mainly into three 
categories 
1. Question of Shariah: Many hundreds of pages written by 
him generally deal with his answers to questions of 
Shariah or highly rational statement of issues of Islamic 
faith It may be pointed out that his remarkable 
distinction lies in his highly subtle and logical discourse 
of Islamic faith system which he treats in his writings as 
under: 
'* Ibid., T^iA.http://danduloom-deoband.com/English/mtroulema/index htm. 
" Mohammad Azam Qasmi, 'Maulana Mohammad Qasim Nanautvi's Contribution to Islamic Thought 
with Special Reference to Ai-Kaiam' (Unpublished Thesis), (Aiigarh Muslim University', 1988), p.I06. 
270 
(a) Single issues of faith, where the rational bases 
of a particular issue in question or objection is 
brought out and explained. 
(b) Theorization of Islamic faith as a whole. This is 
where the ultimate genius of Maulana 
Muhammad Qasim comes into full light and 
Islam as a reasoned faith is profoundly 
explained. 
Most of these discussions, which come under the last, 
mentioned two categories are generally scattered in various 
books and Rasa/7.^° 
The writings of Maulana Qasim are usually based on 
rational arguments rather than Riwayat (traditions). He had 
realized that the traditional paradigm of Islamic thought ought 
to change in the wake of the rationalist revolution already 
knocking at the door. The rational trend seeks to know the 
inner wisdom and the rational basis of everything including 
faith and belief.^^ 
Deoband is a small town in the district of Saharanpur 
(U.P.) at a distance of about ninety miles from Delhi. The 
guiding spirit of this venture was Maulana Mohammad Qasim 
Nanautvi.^^ 
The approach of Dar ul-Ulum towards religion and its 
understanding was in essence Waliullahi. It sought all 
^^fhid.p. 107. 
^^ Ihid.p. 115. 
" Zia Lil-Hasan Faruqi, Deoband School and the Demand for Pakistan, (Calcutta , 1963), p. 22. 
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religious interpretations in the liglit of tiie Quran and the 
Sunnah. The central religious approach of the school of 
Deoband is relatively a comprehensive, moderate and 
versatile approach among other reformist groups.^^ 
The part played by Dar ul-UIum in religious, social and 
political life of the Indian Muslims can be legitimately 
interpreted in terms of aims and objectives that lay behind the 
actions of its founder during the days of the rebellion. The 
difference lies only in weapons. Now the sword and spear 
was replaced by the pen and the tongue. The basic idea of 
this educational .movement was born out of the fact that the 
doors of all worldly progress were closed on Muslim 
community under a repressive hostile and alien rule. Now the 
only thing left for the Muslim's was the preservation of their 
faith, learning and culture.^'* 
Maulana Mohammad Qasim Nanautvi was the guiding 
force behind this educational movement. He rendered 
glorious and invaluable services to the people of the 
Subcontinent in academic, dawah, political and social fields. 
In his eight point resolution which he proposed for the 
newly founded Dar ul-UIum, he emphasized on the need of 
public contribution and donation as against the system of 
endowments or government aid that was prevalent ever since 
"' Syed Masroor Ali Akhtar Hashmi, op. cil., pp. 40-41. 
"'' Zia ul-Hasan Faruqi, op. cit., p. 23 
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the Muslim rule. This new system was adopted basically to 
keep the institution free from the government influences.^^ 
Most of the income was derived from popular 
contributions pledged annually by their many supporters. The 
Deobandis also solicited single gifts in both cash and kind 
especially in the early days of the school. People donated 
books and food for the students apart from household items 
to furnish the school. 
Five of Mohammad Qasim's eight principles dealt with 
thfs new financial arrangement. They stressed the obligation 
of all associated with the school to encourage donations of 
cash and food.^^ 
The founder knowing princely patronage and Waqf no 
longer to be dependable sources of funding created a system 
of popular contributions.^^ He postulated therefore 
dependence on uncertain means (public donations) rather 
than on definite sources: 
"As long as the Madrasas have no fixed sources of 
income, they will, God willing, be operated as desired. And if 
they gain fixed incomes like Jagir holdings, factories, trading 
interests or pledge from nobles then the Madarsas will lose 
" Mehboob Rizvi, vol. I, op cit, pp 115-116; See also Zia-ul Hasan Faruqi, op cit, p. 25; Mohammad 
Tayyab Nuriillah, Dar ul-Ulum DeuhandKi Pachcias Misah Shak.siyul Mam Miikhtcisir ,/ami Tankh 
Dor ul-Ulum, Deohimd, (Deoband, 1998), p. 47 
''' Barbara Daly Metcalf, op cii, p. 97. 
-^ Ibid. p. 9S. 
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the fear and hope that inspires submission to God and will 
lose its hidden help".^^ 
The Madrasa was to be based on public cooperation it 
had to be run by the method of 'Shura' (Consultation) and not 
by arbitrary decisions of a person or a group of persons. It 
rejected all possibilities of government interference. This 
independence attitude together with more and more emphasis 
on mass contact has been throughout its existence a chief 
characteristic and main reason of Deoband's increasing 
influence.^^ 
The majority of students were drawn from the 
respectable poor of Muslim society, petty landholders sons, 
small shopkeepers' sons, not only from the upper provinces 
but also from the southern regions and even from countries 
like Afghanistan, China etc. 
The course of study was strictly traditional, Arabic 
rhetoric, logic, Kalam, Fiqh, Tafsir and a little philosophy. The 
medium of instruction was Urdu; no English was taught and 
no modern science.^° The school taught basically the Dars-i-
Nizami after the name of Mullah Nizamuddin Sahalvi. The 
curriculum was evolved at Farangi Mahal in the eighteenth 
century. The Deobandi's however reversed the emphasis on 
^^  Barbara Daly Metcalf, 'Deobandis' in The Oxford Encyclopaedia of the Modem Islamic World, ed. 
John L. Esposito, vol. II, (New York, 1995), p. 362. 
"' Zia-ul Hasan Faruqi, op. cit., p. 26 
°^ P. Hardy, o/?. c(V., p. 170 
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rational studies in favour of an emphasis on Hadith, whicli 
was to be the basis of their final study and teaching.^^ 
Maulana Mohammad Qasim Nanautvi was not 
against the acquisition of western language and 
literature. He pointed out that the Madrasa was not 
apposed to the study of such education, but simply 
wanted to avoid duplication of government efforts.^^ 
Maulana Mohammad Qasim was of the opinion that after 
the completion of traditional Islamic learning students might 
acquire modern education. His ideas for the acquision of 
modern sciences were being recognized and in 1903 in the 
meeting of Majlis-e-Shura it was approved that scholarship 
would be given to those students who wanted to join 
government schools after completing their education from the 
Dar ul-Ulum. With this view a proposal was made to reduce 
the period of course of studies from ten years to six years.^^ 
Deoband was thoroughly dissatisfied with the affairs as 
they were. There was vigorous determination to improve 
them. The aim was to resuscitate classical Islam to rid the 
Muslims of their theological corruptions, ritual degradation 
and the material exploitation to which they had fallen prey 
since the British occupation.^'* 
'^ Barbara Daly Metcalf, op. cit., pp. 100-101 
" Dar ul-Ulum Deoband, Rudad-e-Salanah, 1290 A.H. (Deoband 1873), p. 16, Also quoted in Islamic 
Revival in British India by Barbara Daly Metcalf, p. 102. 
" Mehboob Rizvi, op. cit. 
^^ W.C. Smith, Modern Islam in India-A Social Analysis, (New Delhi, 1979), p. 363. 
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The Deobandis opposed folk Islam in which intercession 
by saints occupied a major place and similarly. Seeking 
initiation in a mystic order was considered the path to 
salvation and miracles and other such phenomenon were 
seen as crucial and defining attributes of popular faith. They 
did not oppose mysticism altogether but did argue that the 
adherence to the Islamic law was the path of mystical 
exaltation. They also opposed folk practices such as fixing 
days for distribution of food to gain spiritual merit and 
celebrating the days in the scriptures. Hallmark of Deobandis 
practices included passive opposition to Urs at the graves of 
saints, to the so-called Fatiha - food offerings for the dead 
and to the elaborate ceremonies associated with birth and 
death they tended to oppose the celebration of the Prophets 
birthday Meeladun nabi on the grounds that it encouraged the 
belief that it elevated the importance of a fixed day and that it 
had no basis and sanction^^. For Deoband sufism is a means 
to an end and as such it is subservient to scriptures whereas 
it's tomb based cult is an end in itself and as such it 
predominates scriptures. 
There is no denying of the fact that popular sufism i.e. 
the guardianship of the tombs of medieval Muslim saints was 
the characteristic and dominant feature of popular Islam in 
India. 
" Barbara Daly Metcalf, 'Deobandi's in The Oxford Encyclopaedia of the Modern Islamic World, vol. 
I, p. 362; See Barbara Daly Metcalf. op. cit., p. 150. 
276 
Deoband on the other hand practiced a purer sufism 
devoid of customs and rituals surrounding the tombs of the 
saints in the form of urs, sama, ritual fatiha, calling others 
than God, Giyarhwin Sharif of Shaykh Abdul Qadir Gilani and 
ceremonial Milad of the Prophet, etc. However the very fact 
of Deoband's professing and recognizing of all the major sufi 
orders and its reformist approach being mild and passive 
towards popular custom had left not much room for contention 
and conflict.^^ 
In Tasawwuf all the founders of Deoband and more 
specially Maulana Muhammad Qasim and Maulana Rashid 
Ahmad Gangohi received this broad sufistic vision from their 
sufi mentor Haji Imdadullah. Haji Imdadullah frequently used 
to say that just as Jalauddin Rumi was the tongue of Shams 
Tabriz in the same way Maulvi Qasim and Maulvi Rashid were 
his tongue for all which he felt but could not express. At the 
Deoband seminary there has been a spiritual succession 
alongwith the Shariah and sufistic devotion side by side with 
academic excellence.^'' 
A deliberate system of discourse was added in the 
teachings of Hadith to prove that the Hanafi principles of Fiqh 
are closely based on Hadith and so are the judicial 
particulars. This method of proving Hanafism on the grounds 
of Hadith was adopted for rebutting the increasing claims and 
^' Mohammad Azam Qasmi, 'Sufism and the Founders of Deoband: A Study of Their Understanding 
and Responses', in The Islamic Path: Sufism Politics and Society in India, eds. Saiyid Zaheer, Hussain 
Jafri & Helmut Reifeld, (New Delhi, 2006), pp. 356-357. 
" Ibid. p. 344. 
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objections made by the Ahl-i-Hadith that Hanafi Fiqh is based 
more on "personal opinion" than on the Hadith of the 
Prophet.^^ 
One of the objectives before the founders of Dar ul-
Ulum of Deoband was the countenance of the propaganda of 
the Christian missionaries. After 1857 the missionaries 
became bolder and began to raise objections against Islam 
and its Prophet in public meetings. Arya Samaj a Hindu 
revivalist organization also joined them in this campaign. 
Maulana Qasim and several other Muslim scholars took up 
the challenge to combat them.^^ 
Muslim scholars produced considerable literature to 
nullify the Christian missionary efforts and developed the 
institutions of Munazara or polemical debates. The most 
outstanding name in this connection is that of Maulvi Rahmat 
Ali of Kayrana (1891) whose work Izharul Haqq contains 
effective biblical criticism and refutation of the missionary 
propaganda. 
Maulana Qasim's speeches delivered to explain the 
islamic faith and to counter the objections raised by the 
opponents, were powerful dialectical discourses. He 
addressed public gatherings in Delhi, Roorki, Meerut, 
Shahjahanpur etc, during 1875-77 several of these polemical 
Ibid, p. 346; See Maulana Qazi Mohammad Tayyab, op. cil., p. 45. 
Mohammad Azam Qasmi, op. cil., p. 349. 
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speeches with their highly intellectual contents have been 
published intermittently from several places.'^^ 
Deoband strictly adhered to the principle and practice of 
keeping aloof from all politics. The love of independence and 
freedom from the foreign domination was inherent in the 
concept of Deoband itself. Obviously Deoband and its 
educational movement was an outcome of the failure of 1857. 
The institution of Deoband therefore right from its inception 
maintained its independence of teaching and administration 
as a matter of principle. 
During World War I (1914-18) the issue of Khilafat 
heated up which was more spiritual for the Indian Muslims 
than political. The ulama of Deoband zealously supported the 
cause of Khilafat in order to exert pressure on the British 
Government to help maintain and safeguard the institution of 
Khilafat as a legacy of Islamic history. 
During the same period Maulana Mahmud al-Hasan 
better known as Shaykh al-Hind and his followers saw a rare 
opportunity to unburden the country from the yoke of British 
slavery. For this purpose the Silken Kerchief conspiracy was 
hatched up which sought to derail the British rule in India by 
maneuvering the combined political and military pressures of 
Germany, Russia, Turkey and Afghanistan against the British. 
But the Silken Kerchief writings were caught and decoded 
prematurely and the leaders were jailed and exiled. 
K.A. Nizami, 'Socio-Religious Movements in Indian Islam', p. I i 
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More than 300 ulama issued a Fatwa, which was 
repeatedly published in the newspaper called AI-Nusrat-al 
Abrar and Maulana Abu! Kalam Azad launched the weekly 'Al-
Hilal' a heraldry of the freedom struggle/^ 
In March 1919 an organization called Jamiyat ul-ulama 
was set up in view of Deoband's wider role and vision of 
national struggle and independence. As the concept of 
partition of the country crystallized and the political 
controversy and debate intensified, so was the polarization of 
Muslim community around the Indian National Congress* 
(formed in 1885).and the Muslim League**. The majority of the 
ulama of Deoband continued to support the ideology of 
undivided India. 
A splinter group however disagreed with the majority 
view and the traditional broader vision of Deoband and allied 
itself with the Muslim League and the demand for partition. 
This section of the ulama was led by Maulana Shabbir Ahmad 
"" S. Abid Husain, op. cil., p. 77 
' Indian National Congress: Broadly based a political party of India founded in 1885. It dominated the 
Indian Movement for Independence from Great Britain and formed India's government without 
interruption from 1947 to 1977 and from 1980-1989. By the end of nineteenth century the sentiments of 
Nationalist enlightenments were taking ground eveiywhere. And an associated National Movement had 
already begun. Thus the need for an organization enlightens the masses and gives the movement of 
struggle an organized face. Eventually in 1885, A.O. Hume led the establishment of Indian National 
Congress at Tejpal Gokuldas Sanskrit College in Bombay. See, The New Encyclopaedia Britannia, 
Micropaedia, ed. By, Peter B. Noston, Joseph, L. Esposito, (U.S.A., 1994), vol. 6, p. 289. 
Muslim League: Original names All India Muslim League, political group that led the movement 
calling for a separate Muslim nation to be created out of the partition of British India (1947). The 
Muslim League was founded in 1906 to safeguard the rights of Indian Muslims. At first the league was 
encouraged by the British and was generally favourable to their rule, but the organization adopted self-
government for India as its goal in 1913. For several decades the league and its leader, notably 
Mohammad Ali Jinnah called for Hind Muslim unity in the unito and separate nation for India's 
Muslims because it feared that an independent India would be dominated by Hindus. After the 
formation of Pakistan in 1947 the league became Pakistan's dominant political party. See; The New 
Encyclopaedia Brilannica, vol.8, p. 450. 
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Usmani and those who opposed the idea of partition was 
chiefly led by Maulana Husain Ahmad Madani. 
The activist stance of Deoband emanated mainly from 
two sources. 
i) The freedom from foreign rule-in which Deoband has 
played a leading role from 1857 down to 1947. 
ii) The second represents Deoband's participation in the 
Khilafat movement and its campaigns against 
Qadianism, antagonistic missionaries, Shuddhi, 
Sangathan etc.^^ 
Theologically the school stood for a rigid orthodoxy. The 
doors of Ijtihad is closed tight which Deoband maintained 
rigorously within the*premises of Islam. However within the 
limits of those premises it remained highly rationalist. It 
attempted to do away with aberrations, compromises and 
intellectual laziness. Their ideal is traditional Islam at its 
purest with a strict enforcement of the canon law.'*^ 
The Dar ul-Ulum achieved this aim to a great extent 
having been undoubtedly the greatest source of orthodox 
Islam in India fighting on the one hand, religious innovations 
(bidat) and on the other the cultural and religious apostasy 
under western or local influences. As a matter of fact 
Deoband has established itself as a school of religious 
thought, a large number of religious Madarsas were founded 
^-Hafeez Malik, op cil., p. 193, 
•'•' Barbara Daly Metcalf, 'Deoband' in Encyclopaedia of Islam and the Muslim World, ( ed.) Richard C. 
Martin, (New York, 2004), vol. I, p. 176. 
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on its lines throughout the country by those who graduated 
from it. Dar ui-Uloom Deoband not only played a very 
important role in saving Muslims from educational, spiritual 
and political abyss and discomfiture but also produced tens of 
thousands of educated and well-trained freedom fighters who 
struggled and laid down their lives for the sake of the 
liberation of this great nation. 
Dar ul-Ulum Deoband besides being an old type of 
religious institution of Islam at the same time it is rather the 
name of a glorious movement for the revival of Islam and the 
stability of the community, Dar ui-Ulum Deoband was a centre 
of revolution and political training."*"* 
(iii) Aligarh Movement 
Almost all the socio-religious movements of the 19"^ 
century, the Mujahidin movement of Sayyid Ahmad Shahld 
Barelvi, the Faraidi movement and the Barelvi School etc 
drew their inspiration from Shah Abdul Aziz. These 
movements within their traditional framework did some useful 
work to improve the moral tone of the Muslim society and 
instilled confidence at a time when frustration and pessimism 
had brought it to the verge of collapse. 
However none of them could exert such a profound 
influence as to bring about any significant change in the 
socio-religious thinking of Muslims. It was left to Sir Sayyid to 
implement the mission of Shah Waliullah and Shah Abdul Aziz 
''^  Manazir Ahsan Gilani, op. cit. 
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in such a way and on such a scale as to take the Muslim 
society out of the morass of medieval orthodoxy, 
conservatism and traditionalism, and bring about a change in 
its socio-religious thinking consistent with the tenets of Islam 
on the one hand and responsive to the demands of the 
modern age on the other/^ 
The movement that he started is commonly known as 
the Aligarh Movement, marked the beginning of a new era, 
the era of intellectual renaissance, which brought about a 
profound change in the thinking of Indian Musl ims/^ 
Sayyid Ahmad Khan (1817-1898) was an Islamic 
modernist, writer and political activist. The family of Sir 
Sayyid Ahmad Khan claimed lineal descent from the Prophet 
Mohammad. His ancestors had settled in Herat in Afghanistan 
and had migrated to India during the Mughal period in the 
seventeenth century.'*'' 
Sir Sayyid's formal education was strictly traditional. In 
his childhood he had the chance of visiting the royal palace, 
played with the princes and princesses attended durbars and 
realized the weaknesses of the Mughals.'*^ 
The death of Sir Sayyid's father in 1838 left the family in 
financial difficulties. The maintenance allowance given by the 
•'^  Ishrat Ali Qureshi, op. cit., p. 23. 
"^/Wc/., p. 41. 
"" Shan Mohammad, The Aligarh Movement A Concise Siiid}>, (Aligarh, 1999). p.21. 
''^  Mumtaz Moin, The Aligarh Movement Origin and Early History p. 15. Christian W. Troll, Sayyid 
Ahmad Khan, A Reinterpreting of Muslim Theology, (New Delhi, 1978) p. 28, Bashir Ahmad Dar, 
Religious Thought of Sayyid Ahmad Khan, (Lahore), p. 1. J.M.S. Baljon, The Reforms and Religious 
Ideas of Sir Syed Ahmad Khan, (Lahore, 1949), p. I. 
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Mughal King was too meagre to meet the family's expenses."^ 
This made him pensive and much against the wishes of his 
family he joined the services of the East India Company in 
1839 and was appointed Sarishtadar in the office of Sadr 
Amir in Delhi. A year after, he was transferred to Agra as 
Naib Munshi or deputy reader in the office of the 
Commissioner. 
Along with government service he continued his literary 
pursuits. He wrote a booklet Jam-i-Jam in 1840 containing the 
history of the Mughal Emperors. 
In 1846 hewas transferred to Delhi. This was his native 
town and apart from his service he spent most of his time in 
studying traditional subjects from the leading scholars of the 
time like Maulvi Nawazish Ali, Maulvi Faizul Hasan and 
Maulana Makhsusullah. From them Sayyid Ahmad studied 
Fiqh, Usul-i-Fiqh, Hadith and the Holy Quran.^° 
Sir Sayyid Ahmad was a multitalented man, and his 
position in the judicial department gave him enough time to 
be active in many other fields. His career as an author started 
at the age of 23 with the writing of some religious tracts. In 
1847 he brought out a noteworthy book, 'Asar-us-Sanadeed' 
('Monuments of the Great'-an archaeological history of the 
ruins of Delhi).^^ His three works on the uprising History of 
the Mutiny in Bijnore 1858, Asbab-i-Bagliawat-i l-iind (Causes 
•" Shan Mohammad, op. cil., p. 28. 
^"ibid, pp. 29-31 
'^ Bashir Ahmad Dar, op. cit., p. 5. Altaf Husain Hali, Hayat-i-Javed, trans. H. Qadri and David J. 
Mathews, (Delhi, 1979), p. 47. 
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of Indian revolt, 1857) and the Loyal Mohammadans of India 
1860) are indispensable source materials for any study of that 
period. 
When the Mutiny broke out in 1857 he was at Bijnor. He 
remained loyal to the English officers in those stormy days. 
Neither the threats nor the promises of the mutineers could 
shake him from the position he had taken. He saved the lives 
of Mr. Shakespeare, Collector Bijnor, his wife and few other 
Englishmen.^2 
Like turning a knife in one's wound, the Muslims were 
held responsiblefor the revolt of 1857 although it was a joint 
endeavour of the Hindus and Muslims.^^ The government 
merely relied on the false rumours and exaggerated stories of 
their informers. They did not care to verify the truth and were 
bent on crushing the Muslims.^'* 
Sir Sayyid, through the hard way, had experienced the 
horrors of the hectic days of 1857. In saving English lives he 
had discharged what he felt to be his moral duty, but the 
inhuman treatment meted out to Muslims and the miserable 
plight in which he found them stirred his soul to its depth. He 
saw palatial houses of Muslims in Delhi ruined and deserted 
and wells and tanks gutted with their dead bodies.^^ 
" S.K. Bhatnagar, Histon' of the M.A.O. College. Aligarh, (Bombay, 1969). 
" Madhvi Yasin, Sir Sayyid Ahmad Khan and Regeneration of Muslim Community', Islam and The 
Modern Age, vol. 16, (1985), p. 47. 
^^  Shan Mohammad, op. cit., p.36. 
" S.K. Bhatnagar, op. cit., p.2. 
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The traumatic experience of 1857 induced him to leave 
India. But on contemplation "he realized that it would be 
cowardly of him and inhuman to run away to safety while his 
community was being laid in ruins".^^ He managed to pass 
safely through this great crisis in his life and made up his 
mind that he would remain in India and guide and help his 
people (Qaum) out of this terrible crisis. 
Sir Sayyid loved the Muslim community as he loved the 
Indian nation and wanted to serve both. He drew up a 
comprehensive plan to save the Muslims from material and 
spiritual ruins and devoted the remaining forty years of his 
life to implement that plan. The main objectives of his plan, 
as Syed Abid Husain has summed up, were as follows. 
(1) To protect the Islamic religion from the onslaught of 
Christian missionaries, and to prove that, it was the 
one true religion. 
(2) To remove the bitter enmity which had arisen 
between the Muslims and the British for religious and 
political reasons and to establish friendly relations 
between them. 
(3) To re-interpret the teachings of Islam and bring them 
in harmony with modern science and philosophy. 
(4) To persuade the Muslims to learn the English 
language and the Western Sciences so that they 
55 Altaf Husain Hali, op. cit., also quoted in Syed iVIasroor Ali Akhtar Hashmi, op. cit., p. 75 
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could contribute substantially to the administration of 
the country. 
(5) To try to maintain Urdu along with English as an 
associate official language and to develop it through 
translations and original writings.^'' 
Sir Sayyid realized that for the survival and progress of his 
co-religionists it was absolutely necessary that they 
eschewed rebellious thoughts, made friends with Englishmen 
and devoted themselves to the study of modern sciences and 
literature. He took upon himself the dual task of convincing 
the Muslims that their future laid in their close association 
with the British besides assuring the government that the 
Muslims could be depended upon for their loyalty and 
faithfulness. 
His two documents "An Apology from Sayyid Ahmad, the 
Sinner {Uzr Az Taraf Gunahgar Sayyid Ahmad) and An appeal 
to his countrymen {Arzdasht ba Khidmat-i-Arbab-i-Watan) 
which he wrote for his countrymen from England to show how 
deeply impressed he was by the Western culture and learning 
and how sincerely he believed that the salvation of his 
country lay in their acceptance.^^ 
He was convinced that the Indian Muslims were 
suffering because of their conservatism, which had made 
them a prisoner of out-moded ideas. He was anxious to make 
them accept the English system of education and thus to 
" S. Abid Husain, op. cil., pp. 24-25. 
*^ S.K. Bhatnagar, op. cil., p. 3. 
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draw them out of their conservative thoughts. He argued that 
since all the leading works had been translated into English 
they should devote their attention to the study of this 
language. 
Thus he insisted upon the study of English and planned 
to get the leading English works translated into Urdu in order 
to introduce them to the Muslims. To attain this objective he 
founded the Scientific Society in 1864 at Ghazipur for the 
translation of English books pertaining to history, natural 
Philosophy and political economy. Two years later in 1866, 
the society started a weekly paper The Aligarh Institute 
Gazette aiming to put the views of Indians before the 
government and to introduce them to the English system of 
administration.^^ 
Sir Sayyid visited England in 1869 and studied the 
British system of education and administration with the sole 
ambition to transform the Muslim society by harmonizing 
Islam with western scientific spirit and improving the material 
prosperity of his community. His visit to England proved very 
fruitful in convincing him that the only way to rehabilitate the 
Muslims was to provide them with the modern weapons, that 
of western learning through modern education.^° While in 
London he replied to Sir William Muir's unsound and 
unfounded treatise Life of Moliammad, in a series of 
pamphlets published in English. This reply proved so effective 
^' J.M.S. Baljon, op. cil., p. 47; Bashir Ahmad Dar, op. cil., p. 10; Shan Mohammad, Syed Ahmad Khan, 
A Political Biography, (Meerut, 1969), pp. 50-52. 
60 M.M. Sharif, op. cil. vol. 11, p. 1598. 
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that William Muir remarked ' I do not object to the Islam of 
Sayyid Ahmad but to the Islam of the common people.^^ 
After seventeen months of sojourn in London he 
returned to India with a number of educational schemes and 
started his educational movement more enthusiastically than 
ever.^^ 
Sir Sayyid's activities in London ran parallel to the 
abiding aims of bringing Muslims closer to Christians and to 
open up before the Muslims the civilized world that could only 
be accessed through the western education. His major 
occupation was' the writing of Khutbat-i-Ahmadiyah - a 
collection of Essays written for the purpose of removing 
misunderstanding about Islam and its Prophet.^^ 
Another danger, which Sayyid Ahmad observed, was the 
work of Christian missionaries among the Muslims. He was 
fully aware of the means and tactics adopted by the 
missionaries. His approach was more scientific and objective. 
His purpose was to attack the Christian missionaries and not 
Christianity. To achieve this he wrote a commentary on the 
Bible.^'* 
The Tabyin Al Kalam (Commetary on the Bible), which 
should be considered against the background of his 
endeavours to bring rulers and the ruled together, is a 
'^ B.A. Dar, op. cil., p. 11 
" Shan Muhammad, op. cit., p. 53. 
" Aziz Ahmad, Islamic Modernism in India & Pakistan, p. 39; Syed Masroor Ali Akhtar Hashmi, op. 
cit., p. 85 
64 Bashir Ahmad Dar, op. cil., p. 8. 
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scientific work by Sayyid Ahmad Khan. It is written in a very 
mild tone. He wanted to emphasize that there are numerous 
similarities between Islam and Christianity. 
A prejudice of Indian Muslims, which was largely due to 
the influence of Hindu customs, was the opinion that it was 
unlawful to eat with Christians. And as a matter of fact this 
turned up to be a great obstacle to any social intercourse 
between Muslims and Christians. In 1868 a theological 
treatise called Ahkam-i-Taam-i-Ahl-i-Kitab (Rules for eating 
with the people of scriptures) appeared from his hand. His 
pleadings found the strongest support in the Quranic verse, 
which indicates that those who have been given the 
scriptures are lawful for you and your food is lawful for 
them.^^ 
Two serious obstacles lay in the way of the plans he had 
made for Muslim education long before his journey to Britain. 
The first of these were the religious prejudices of the 
Muslims, their loathing of the very name of English education, 
and their total disregard of the meaning of the 'word' 
education. By writing an account of his journey and sending 
numerous articles from London to be published in the 
society's newspaper, he tried to make the Muslims feel 
ashamed of the state in which they were living. He deplored 
their downfall stressing the importance of western 
education.®^ 
" J.M.S. Baljon, op. cit., pp. 22-23. 
'^ Altaf Husain Hali, op. cit.. pp. 122- 123 
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According to Sir Sayyid the new age was the age of 
reason and science in which only those people could get on 
whose religious beliefs and cultural and social life were in 
keeping with a rational and scientific outlook. According to 
him Muslims had in the course of centuries deviated from true 
Islam and their faith and practice had become encumbered 
with a number of accretions, which had nothing to do with the 
Islamic teachings. It was necessary to get rid of these 
accretions and to go back to the essence of the religion, 
which could be found in its authentic form only in the Quran.. 
He believed in the genuine traditions of the Prophet 
(Hadith) as classification of the Quranic injunctions but did 
not accept the opinion of any single Jurist {Faqih) or the 
consensus of juristic opinion {Ijma) as binding. In questions 
that have not been specifically dealt with by the Quran and 
Hadith, he was of the opinion that every Muslim has the right 
of personal interpretation in the light of the Quran. 
Based on these principles he wrote articles in his 
journal Tahzib-ul-Akhlaq discussing a number of religious 
matters.^'' 
While he was still busy with the Tahzib-ul Akhlaq Sir 
Sayyid formed a committee in Benares to consider the 
question of the progress of Muslim education. A committee 
known by the Arabic name Khazinat-ul Bizaaat li Tasisi 
Madrasat ul Muslimin (contributory fund for the foundation of 
" S. Abid Husain, op. cit., p. 27. 
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Muslim College) was also set up. Its function was to collect 
donations for the proposed college.®® 
The foundation of the Aligarh College in 1875 was a 
turning point in Sir Sayyid's life. So far he had been a liberal 
thinker and reformer who was leading the Indian Muslims 
towards an adjustment with the modern age through a 
comprehensive plan of religious, intellectual, cultural and 
educational reforms. The ulama, the muslim masses and 
many narrow minded Englishmen were opposed to him and 
his plan. 
The M.A.O'. College, which developed to become the 
Muslim University three decades after Sayyid Ahmad Khan's 
death and became the most significant educational institution 
of Muslims in India. It aimed at a liberalization of outlook, a 
broad humanism and a scientific worldview. In religious ideas 
its curriculum covered a wide spectrum ranging from 
enlightened orthodoxy to agnosticism. In politics it trained its 
students to adjust to the British ruling power and to be wary 
of the Hindu political stance. Most of the intellectuals and 
political leaders of Muslim India in the last decades of the 
nineteenth and first half of the twentieth century were 
educated at Aligarh.^^ Sir Sayyid had accepted Shah 
Waliullah and Sayyid Ahmad Shahid and his associates' 
framework for Muslim social reform. However he added a new 
dimension to the concept of Bidah in urging the Muslims that 
^^  Altaf Husain Mali, op. cit., p.31. 
'''' S. Abid Husain, op. cil., p. 30. 
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in secular matters where Islam was indifferent the modern, 
western options could be legitimately adopted. 
Sir Sayyid de-emphasized Shia-Sunni differences and 
appealed to both sects to reform their cultural pattern. His 
liberal approach forged cohesiveness among the Shias and 
the Sunnis making them effective partners in the cultural and 
political struggles. 
In a nutshell Sir Sayyid's paradigm of the Muslim social 
reforms included Islamization plus modernization. According 
to Barbara Daly Metcalf Sayyid Ahmad was not a worldly man 
who tried to exploit religion. He was rather, a deeply religious 
man who like other reformers felt that Muslims being the 
recipients of the final revelation would prosper in this world 
as well as the next if they were faithful to the Revelation. His 
religious perspective was largely in the Waliullahi tradition 
and was in particular close to that articulated by the Ahl-i-
Hadith, when he rejected the law schools, denied the 
abrogation of verses of the Quran, and insisted on the literal 
meaning of the text.'^° 
Like Ahl-i-Quran he denied the validity of the Hadith 
collections deeming many to be fabrications. He never 
wavered in his absolute belief in God, the authority of the 
Quran, the mission of the Prophet and the obligatory nature 
of Muslim religious duties. To Sayyid Ahmad modernism was 
Haflz Malik, Sir Syed Ahmad Khan and Muslim Modernization in India and Pakistan, p. 261 
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not a simple imitation of western ideas but had its root in 
indigenous movements of reform/^ 
In his re-interpretation of Islam Sir Sayyid drew 
inspiration from the ardent reformer Shah Waliullah who is 
considered to be the founder of the new Mm al-Kalam in 
India/^ 
Sir Sayyid was deeply influenced by Shah Waliullah 
about the need of Ijtihad. Muslims had generally accepted the 
concepts of the four schools of Fiqh as final. The 
circumstances under which these schools were founded had 
changed but the law remained the same. Shah Waliullah went 
back to the original sources of Islam the Quran and Hadith.^^ 
He stressed the rational interpretation of Islamic thought to 
make it adaptable to the new age. This rational approach to 
religion, which was so ardently advocated by Shah Waliullah, 
had won over Sir Sayyid. 
Utilizing Shah Walullah's approach to the Quran Sir 
Sayyid adopted a rational approach for the study of Quran 
and then concluded that: 
"I found that if the principles yielded by the Quran 
were adopted there remained no opposition 
between the modern sciences and Islam".^"^ 
Fifteen principles of Quranic exegesis established by 
him thus stood as a landmark, dividing the traditional from 
" Barbara Daly Metcalf, op. cil., pp. 322-323; See also Shan Mohammad, op. cit., p. 191 
^^  Ishrat Ali Qureshi, op cil., p. 25 
'^  Hafiz Mailk, op. cil.. p. 266. 
'•' Ibid., p. 267; Quoted from Sir Say '^id, Al-Tahir-Fiusvl al Tafiir, p. 33. 
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modern and rational Islam. Like Shah Waliullah Sir Sayyid 
believed the Quran was revealed to the Prophet Mohammad 
piecemeal, according to the requirements of s i tuat ion/^ 
Sir Sayyid applied Shah Waliullah's rational approach to 
highlight the relative importance of Hadith for the 
modernization of Islam. His grievance against the Ahl-i-hadith 
was that they too have been blinded by Taqlid. Following 
precedents he reasoned that the time has come when the 
traditions should be tested on the touchstone of rationality.''® 
He argued that science was not inimical to Islam but 
actually intrinsic-to it; to study it was to study Islam itself. His 
slogan was that the word of God and the work of God were 
identical. It was this characteristically 19*^ century 
preeminence he gave to the laws of nature that won him and 
his followers the derogatory name of Nechari (Naturist).'''' 
Sir Sayyid's contribution in shaping the destiny of the 
Muslims in India have won accolades from the scholars of not 
only India and Pakistan but also from the world over. He is 
the doyen of Muslim Nationalism and the father , of 
renaissance and reformation of Islam in India.^® 
Sir Sayyid was hard on his co-religionists, which he 
considered to be essential for the uplift of Muslims in India 
and for the promotion of social reforms. Sir Sayyid not only 
held liberal views on religious and social subjects but he was 
" Ibid., pp. 266, 268. 
'^  Ibid, p. 269. 
" Barbara Daly Metcalf, op. cil., p. 323. 
'^  Madhvi Yasin, op. cil., p. 47. 
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opposed to violent changes for which, he believed, the public 
mind was unprepared. He held that Islam, if properly 
understood, was essentially a rationalistic religion. The 
Quran, he declared, was not to be verbally understood but 
must be interpreted in the light of reason and individual 
conscience.^^ 
The movement, which Sayyid Ahmad launched, was 
destined to be opposed. His ideas were assailed from various 
quarters but the most formidable opposition came from the 
orthodox section of his own community. Not only were his 
educational reforms attacked severely but his social religious 
and political ideas also came under fire.®° 
(iv) Nadwat ul-Ulama 
The advent of modern education in India brought about 
almost two opposite perceptions and reactions against 
Muslim intellectual elite. One section advocated for the 
restoration and preservation of Islamic values and rejection of 
western cultural elements. Their response to modern 
education was retrogressive and they considered it an 
instrument of cultural and ideological indoctrination by the 
Christian missionaries. 
The other section advocated for the adoption of a 
modernist approach to contemporary issues and challenges. 
They looked at modern education as a vehicle of 
" H.G. Rawlinson, 'Sir Syed Ahmad Khar\\Jslamic Culture, vol. IV, No.l, (1930), p. 293. 
*° R.H. Zobairi, 'Sir Syed Ahmad Khan's Interpretation of Muslim Society and His Reform Movement 
in the Indian Context', Islamic Culture, vol. 62, No. 3, (1983), p. 172. 
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enlightenment, social transformation, and modernization of 
the Muslim community. Such a divergent response to the 
same phenomenon was not conducive to the advancement of 
the Muslim community. 
In this background a third section of Muslim intellectuals 
emerged with a view to forge a link between the two streams 
of thought. They attempted a rapprochement between Islam 
and modernity. They clamoured for the incorporation of those 
trends in western scholarship that were not contrary to the 
commandments of Islam but, otherwise, were indispensable 
for credible scholarly pursuits.^^ 
In these circumstances a group of ulama realized that 
modern education and traditional education had to be studied 
side by side. Among them Maulana Mohammad AM Mongeri, 
Maulana Shibli Nomani, Mahmud al-Hasan, Maulana Ashraf 
Ali Thanawi, Maulana Lutfullah of Aligarh etc were in 
agreement that the curriculum of the Madrasa needed reform 
and effort should be made to evolve an up to date 
curriculum.^^ 
The Nadwat ul-Ulama movement launched towards the 
end of the nineteenth century to bring Muslim religious 
scholars of various persuasions together, concerned itself 
from the outset, self consciously and even ostentatiously with 
the reform of the Madrasa - education. 
*' Niyaz Ahmad Azami, 'Shibli on Muslim Education and Polities', Islam and the Modern Age, vol. 25, 
No. 3,(1994), p. 190. 
"" Iqtidar Muhammad Khan, 1947 Kai Bad Hindustan Mcin Island Tahriken, p. 51. 
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To achieve these goals it was deemed imperative to 
reform the prevalent styles of learning. The existing Madrasas 
were seen as lacl<ing in intellectual creativity as equally 
indifferent to changes in Muslim societies and to the 
challenges facing them.®^ 
The school was founded by a group of religious leaders, 
government officials, and local notables who planned to 
establish Nadwa as a university that would affiliate all Muslim 
schools. Eschewing all divisive issues, they proposed no new 
formulation of religions beliefs and practices but rather 
summoned the ulama to forget their differences and simply 
emphasize their shared goal of spreading Islamic teachings 
and defending Islam.^'^ 
The Nadwat ul-Ulama was first conceived in 1892 by a 
group of ulama who had assembled at Kanpur's Madrasa 
Faiz-e-Aam to attend the school's annual convocation.^^ Its 
prime mover was Abdul-Ghafur a deputy collector in British 
government service; other founders included the exegete 
Abd-al Haqq Haqqani and the historian Shibli Numani who 
remained actively associated with it.^^ 
The first organizer (Nazim) was Maulana Mohammad AN 
Mongeri (1846-1927) who may rightly be called the real 
founder of the movement.^^ 
" Muhammad Qasim Zaman, The Ulama in Contemporaiy Islam Custodian of Change, (New York, 
2002), p. 69. 
'^' Barbara Daly Metcalf, op. oil., p. 336. 
'^ Ibid, p. 335. 
*^  Aziz Ahmad, An Intellectual History of Islam in India, p. 226. 
^' Syed Masroor Ali Akhtar Hashmi, op. cit., p. 120. 
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More importantly the early leaders of the Nadwa were 
united by the fact that several of them had either studied 
under or were disciples of Shah Fazl-e-Rahman Ganj 
Muradabadi (1797-1895), who had taught Maulana 
Mohammad Ali Monger!, Ashraf Ali Thanwi, Ahmad Hasan 
Kanpuri and Sayyid Zuhurui Islam Fatehpuri among others, all 
of whom were leaders of the Nadwa in the early years. 
Their chief aim were two-fold, to improve the system of 
Madrasa education by establishing one of their own, based on 
a new curriculum, and to promote unity among the ulama by 
settling disputes between them internally. By improving on 
the existing Madrasa system, of which the founders were 
highly critical, they hoped to train a new generation of 
religious leaders who would be respected both within the 
Muslim community and by the British Indian government.®^ 
The Nadwat ul-Ulama had four main objectives 
1. To introduce suitable changes in the syllabi of Islamic 
theological institution with a view to bring it in line with 
the changed conditions of the modern age and enabling 
it to integrate religious education as far as possible with 
the cultural progress of the community. 
2. To examine the principles and injunctions of the Shariat 
with a view to keep it in conformity with the fundamental 
guidance of the Quran and the Sunnah so as to address 
the ever increasing modern questions and problems. 
Usha Sanyal, Devotional Islam and Politics in British India Ahmad Riza Khan Barelvi and His 
Movement, 1870-1920, (Oxford, 1996), p. 217; Syed Masroor Ali Akhtar Hashmi, op. cit., p. 122. 
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3. To establish a central library in nortliern India which 
could serve as a useful centre of study and research in 
Islamics. 
4. To propagate Islamic faith and ideals by suitable 
literature, and making arrangements for its 
publications.^^ 
They contemplated independent financial resources for the 
ulama by reclaiming all Auqaf lands taken by the government, 
and soliciting both governmental and princely patronage and 
ordinary contributions. They aimed to act as spokesman for 
Muslims to the government.^° 
Dar ul-Ulum Nadwat ul-Ulama was established on the 
principles of balanced synthesis. Nadwat ul-Ulama also 
brought about certain far-reaching changes in the traditional 
curriculum of the Arabic Madrasas of India in the context of 
the changed circumstances and need of the age. Some of the 
medieval sciences, which had lost their utility in the present 
time, were excluded from the curriculum, 
A large part of the scholastical sciences that had grown 
out of date and had ceased to have any value owing to the 
disappearance of those sects, and philosophical disputes 
which had sprung up in the earlier days, were discarded and 
in their place certain modern sciences and languages were 
introduced. These alterations were deemed necessary with a 
view to ensuring that they should not be lagging behind 
*' Syed Masroor Ali Akhtar Hashmi, op. cit., \2A.\http://www.nadwatululama.org/academy/qadl.html. 
'" Barbara Daly Metcalf, op. cit., p. 336. 
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anyone in the race for knowledge and learning that the 
students passing out of the portals of Nadwat ul-Ulama 
should be fully alive to the spirit of the age and properly 
equipped with the latest intellectual weapons for the defense 
of the faith. 
The scholars of Nadwat ul-Ulama made their mark by 
creating a new mould of educational system consistent with 
the spirit of Islamic teachings as well as the demands of the 
changing times. The Nadwat ul-Ulama has succeeded in 
bringing forth a body of ulama who could feel the pulse of 
time and adequately carry out the functions of Islamic 
preaching and propagation in the context of the demands 
made by the modern age. This has also gone a long way in 
bridging the gulf between the modern educated classes and 
those who had received theological education. 
During the period Nadwat ul-Ulama functioned more as 
a movement than merely as an educational institution. It 
succeeded in providing a common platform to the religious 
scholars of the old school of thought and the modern 
educated Muslim intelligentsia. The revolutionary call of 
reform and renovation was given by it at a time when it was 
most needed. It produced a number of highly distinguished 
theologians and doctors of religion who made an impression 
on the educational and cultural life of the Indian Muslims.^^ 
(v) Barelwis 
" Usha Sanyal, op. cit., p. 219; Aziz Ahmad, op. cil., p. 227; Syed Masroor Ali Akhtar Hashmi, op. cit., 
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Apart from Deoband and Nadwat ul-Ulama the other 
Sunni rival ideologies are Barelwis and the 'Ahl-i-Hadith'. 
Both of them also emei-ged in the second half of the 
nineteenth century. Though all these movements are united in 
their reverence for the teachings of the Prophet but their 
interpretation of the sources of religious authority differs 
markedly. 
The Barelwis affirm the authority not just of the Prophet 
but also of the saint's alongwith the Holy Prophet, whom they 
revere as sources of religious guidance and vehicles of 
mediation between God and human beings. It is against such 
a vision of shrine and cult - based Islam that the Deobandis 
preached. 
The Ahl-i-Hadith for their part deny the legitimacy not 
just of all practices lacking a basis in scriptural text but even 
of the classical schools of law, stringently insisting on the 
Quran and Hadith as the exclusive and directly accessible 
sources of guidance.^^ 
Each fostered devotion to the Prophet Mohammad as 
well as fidelity to his practice, each thought itself the correct 
interpreter of Hadith, the guides to that practice.^^ 
Besides differentiating themselves from each other, the 
Deobandis, the Barelwis, the Ahl-i-Hadith and the Shia are all 
'^  Qasim Zaman, op. cit. 
'•^  Barbara Daly Metcalf, 'Reza Khan of Bareilly 1856-1921' in Encyclopaedia of Islam and the Muslim 
World ed. Richard C. Martin, vol. I, (New York, 2004), p. 176 
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opposed to Ahmadis who profess their belief in IVIirza Ghulam 
Ahmed (d. 1908) as a Prophet after the Prophet IVIohammad. 
This Ahmadi belief contravenes the doctrine that 
Mohammad was the last of God's Prophet. They are, 
therefore, regarded as heretical by almost all other 
Muslims.^'^ The late nineteenth century Muslim renewal 
movements of North India of which the sect of Ahl-e-Sunnat 
which emerged under Ahmad Raza's leadership®^ is always 
described by supporters and opponents as a reaction to the 
other two.®^ 
Like the others the followers of Maulana Ahmad Raza or 
the Barelwis, too centred their vision of Islam on the Prophet. 
They saw themselves as reformists and traced their 
intellectual heritage to the Shah Waliullah tradition.®'' 
They believed in reciting the Fatihah, in holding 
observances on the fortieth day after a death and on its 
anniversary; in celebrating the 'giyarhwin' of Shaykh Abdul 
Qadir and the urs of other saints; in meditation on the image 
of the Shaykh; in standing during the celebration of the 
Prophet's birthday and in calling on saints for help.®^ 
Conflict with the Deobandis revolved around issues 
relating to the Prophet's attributes, his ability to see into the 
future, to have knowledge of the unseen, and to be present in 
'" Qasim Zaman, op. cit., p. 11. 
''^  Usha Sanyal, op. cit., p. 34. 
'"^  Barbara Daly Metcalf, p. 296. 
" Usha Sanyal, op. cit., p.40. 
'^  Barbara Daly Metcalf, op. cit.. p. 296. 
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multiple places, all of which they accepted. Ahmad Raza 
charged all those who differed with him as being "Wahhabi" a 
politically charged label on the colonial context.^^ 
The Bareiwi movement was inspired by Ahmad Raza 
Khan of Bareilly (1856 - 1921) who is highly revered by his 
followers.''°° The Bareiwi movement emerged during the 
1880's in the North Indian town of Bareilly in the Rohilkhand 
region. The movement is so called because of his close 
association with Maulana Ahmad Raza Khan who was a 
resident of Bareilly.''°'' 
Maulana Ahmad Raza Khan was born into a well to do 
family of Pathan origin. His ancestors had been associated 
with the Mughal rulers and had become local notables with 
landholding and trading interests in and around Bareilly. 
Ahmad Raza's grandfather Maulana Raza AN Khan 
(1809-1865) breaking with family tradition devoted his life to 
jurisprudential scholarship and the sufi way of life. There is 
no evidence to show that he was involved in the 1857 
uprising revolt. Ahmad Raza and his followers were also sufi 
Shaykhs or pirs owing particular, though not exclusive, 
allegiance to the Qadiri order. In this capacity Ahmad Raza 
enjoyed closer relations with a number of prominent Qadiri 
sufi families.''°^ 
" Barbara Daly Metcalf, 'Reza Khan of Bareilly 1856-1921' op. cil., p. 389. 
""' Sheikh Mohammad Ikram, Maiij-e-Kauser, p.69; 
hllp://www. sunnirazvi. org/topics/reformisl. him Hrejbrnii.sl currents in siijlsm. 
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He was a theologian, poet, and prolific writer over a 
hundred books are ascribed to him. iVlost of his bool<s were 
on Fiqh, usul and poetry in praise of the Prophet 
Mohammad.''°^ Ahmad Raza also wrote diwan of Nat 
(collection of eulogies in praise and love of the Prophet). The 
Barelwis present a mixture of sufi ideas and practices on the 
one hand and Hanafi Fiqh and Kalam on the other hand.^°'* 
He particularly emphasized the preeminent position of 
the Prophet, writing some sixteen books on his life. In his 
writings and sermons he often focused on the sufi doctrine of 
'nur-i-muhammadi' which he claimed was denied by his 
opponents. The doctrine was that there existed a "light of 
Mohammad" that is derived from God's own light and had 
existed like the word in Christian theology from the beginning 
of creation enlightening the world just as the full moon 
reflecting the sun, lights the world. 
He insisted that one must recognize the place of the 
Prophet for whose glory the world had been created and 
designed. The Prophet was himself light present and 
observant {hazir o nazir).^°^ 
The Prophet is Hazir and Nazir and alive everywhere 
and in all times. He is not dead. He is in this world. He can 
move everywhere. He can listen to our cause and he can help 
the Muslims whenever and wherever he wants. 
'"^  Sheikh Muhammad Ikram, op. cii.. p. 70. 
'"'' UshaSanyal,-op. cit.. p. 13. 
'°^ Barbara Daly Metcalf, op. cit.. p. 300-301. 
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Ahmad Raza argued that every one needed a pir for a 
different and more fundamental reason and that without a pir 
one could not reach Allah. 
The Quran commands one to seek a means (Wasila) to 
reach him. This means is the Prophet and the means to reach 
the Prophet are the mashaikh (pirs). It is absurd to imagine 
that one could have access to Allah without an intermediary 
and for the Prophet; access to him was difficult without a 
pir.^°^ 
Ahmad Raza also believed that the Prophet had unique 
knowledge of the unknown or 'ilmul ghaib' which means he 
knew everything in advance. The reformers stressing God's 
uniqueness denied that the Prophet had this knowledge 
except in special instances when it was granted by God. 
The Barelwis by contrast felt that he had full knowledge 
of spiritual matters (Haqiqat i ruh) of the meaning of all 
metaphorical passages in the Quran and of the part and 
future.^°^ 
Ahmad Raza himself showed his personal piety and 
devotion to the Prophet in many ways. He gave importance to 
the celebration of 12 Rabi ul Awwal i.e. the milad-un-nabi or 
the Prophet's birth anniversary. It was a time of rejoicing 
eagerly anticipated by Ahmad Raza and his followers. 
The Dabdaba-e-Sikandari reported in January 1916 that 
on the Prophet's birthday the Muslims of Bareilly, Rampur, 
'"* Usha Sanyal, op. cit., pp. 132-133. 
'"' Barbara Daly Metacif, op. cit., p. 301 
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Pilibhit, Shahjahanpur and other towns performed the 
pilgrimage to Ahmad Raza for this was one of the three 
annual occasions on which he consented to give a sermon.^°^ 
As Ahmad Raza's attention to birth and death 
anniversaries such as 'urs', giyarhwin and milad indicates 
that he believed strongly that the dead continued 'to live' 
spiritually and they retained a especially close relationship 
with places that they had been associated with during their 
lifetime. Moreover their spirits were especially alert and their 
grace heightened on certain days.""^® 
On the issue of 'Sama' i.e., whether the saints after 
death could hear the believers' prayers. He held that they 
could not only hear but that their power of tasarruf and 
Karamat continued even after death as they had in life, and 
that the saints maintained not onl.y a spiritual but a bodily life 
after death. 
In his book 'Hayat-i-Maut' he explained that the saints 
could see with the light of God {nur-i-Khuda). They could be 
solicited for their help not only at their graves but 
everywhere. Their powers of communication were especially 
strong on Friday nights.''^° 
The Barelwis came into conflict with other Sunni Muslim 
reform movements of the late 19'*^  century, particularly with 
the ulama associated with the Dar al-Ulum at Deoband, 
'""/W., p. 301 
"" Usha Sanyal, op. cil, p. 164; Mauj-e-Kauser. op. cii., p. 70. 
"" Barbara Daly Metcalf, op. cit., p. 302. 
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primarily on their ''Hazir-o-Nazir" vision of Prophet 
JVlohammad's attributes.''^^ 
The Bareiwis justified the mediational custom - laden 
Islam closely tied to the intercession of the pirs of the shrines 
as also their belief that Prophet Mohammad was made of 
Divine radiance and had l<nowledge of ilm-ul GhaibV^ 
Both these beliefs were challenged by the Deobandi and 
the Ahl-i-Hadith ulama. Related to this was the debate on the 
issue of the imkan-i-nazir, the- question whether God could 
make another person equal to Prophet Mohammad. The 
Bareiwis denied the possibility while the others did not. 
The debates were no less better as the Deobandi-
Barelwi Munazras of 1928 collected in Futuhat-e-Nomania 
illustrate. The pioneers of the sects and subsectarian schools 
often indulged in refuting each other's beliefs. For instance 
Ahmad Raza Khan the pioneer of Bareiwi school wrote a 
series of Fatwa against Sir Sayyid of Aligarh, the Shias, the 
Ahl-i-Hadith, Deoband and the Nadwat ul-Ulama in 1896 
these were published in Fatawa al-Haramain bi-Rajf Nadwat 
al-Main.^^^ 
In 1906 Ahmad Raza Khan published in the name of 
some Meccan ulama, a fatwa against ulama of Deoband 
entitled: Husan al-Haramain ala Manhar al-Kufr wa,t Main. 
(The Sword of the Harmain at the throat of Kufr and 
' " Usha Sanyal, op. cit.. p. 201 
"" Barbara Daly Metcalf, op. cil., p. 296 
"^ Usha Sanyal, op. cit., p. 203 
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falsehood).""^"^ The Deobandis claimed that those Meccans 
and Medinans who affixed their signature were misled by this 
campaign and were wholly uninformed about the nature of 
Deobandi's beliefs.^^^ 
The Barelwis have produced only one book 'Rashidiya' 
dealing with the 'preparation for debates on controversial 
issues'. They prescribe no specific books but only the Fatwas 
of Ahmad Raza Khan are referred to in order to refute the 
ideas of the other sects and subsects. 
(vi) Ahl-i-Hadith 
The people of the Prophetic tradition (Ahl-i-Hadith) is a 
title mostly in use in India and Pakistan exclusively for the 
members of a Sunni Muslim sect. They do not bind 
themselves by Taqlid or obedience to anyone of the four 
recognized Imams of the Fiqh schools but consider 
themselves free to seek guidance in matters of religious faith 
and practices from the authentic traditions which, together 
with the Quran, are in their view the only worthy guides for 
Muslims. 
They disregard the opinions of the founders of the four 
schools when they find them unsupported by or at variance 
with authentic traditions transmitted on the authority of the 
companions of the Prophet. They have thus earned the name 
ghayr MuqalHd\ They reject also the common notion that 
114 
"^ Barbara Daly Metcalf, op. cil., p. 310. 
Ibid, p. 231. 
' ghayr Muqallid: one who does not follow the historic law schools but consults the Quran and Hadith. 
They reject the common notion the Ijtihad or legal conclusions of the founder of these schools are of 
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Ijtihad or legal conclusions of the founders of these schools 
are of final authority and rather contend that every believer is 
free to follow his own interpretation of the Quran and 
Traditions.^^^ 
The Ahl-i-Hadith movement was inspired by the school 
of thought of Shah Waliullah of Delhi who in the ^8^^ century 
not merely laid a renewed emphasis on the conservative 
study of Hadith but the principle of its right of primacy over 
the rulings of Juristic schools. 
This particular trend in Shah Waliullah's fundamenta-
lism, though rigidly balanced in his own writings and qualified 
by his emphasis on analysis and Ijtihad, formed the starting 
point of the Ahl-i- Hadith movement." ' ' 
The pioneers of the movement found themselves 
struggling to promote what they believed to be the true Islam 
of the Prophet and his companions. 
In addition they believed that the Sunni groups too had 
strayed from the path of the pious ancestors. They argued 
through their writings and Fatawa-that the Hanafia, the 
dominant section among the Indian Sunnis, erred in blind 
conformity {Taqlid) of the ulama of 'Hanafi' school even when 
their prescriptions went against the express commandments 
of the Quran and the Hadith. 
final authority and ratiier contend that every believer is free to follow his own interpretations of Quran 
and the traditions. 
'"^ S.H. Inayatullah, 'Ahl-i-Hadith' in £/", vol. 1, p. 259 
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They bitterly castigated tliis as al<in to s[iirl< or sin. Tliey 
insisted that they alone represented Islam of the Prophet, and 
that far from settling up a new sect, they were simply reviving 
what they believed to be 'true' Islam. Hence they claimed to 
be "Muwahhids" or 'true monotheists' or Ahl-i-Hadith or 
'people of the tradition of the Prophet."^ 
As a result of their characteristic attitude they found 
themselves in conflict chiefly with the Hanafis or followers 
(Muqallid) of Abu Hanifa in India and Pakistan. Their 
controversy has however been largely confined in actual 
practice. 
The Ahl-i-Hadith tries to go back to first principles and 
to restore the original simplicity and purity of faith and 
practice. Emphasis is accordingly laid in particular on the 
reassertion of Tawhid or the Unity of Allah and the denial of 
occult powers and knowledge of the hidden things to any of 
his creatures. This involves a rejection of the miraculous 
powers of saints and of the exaggerated veneration paid to 
them. They also made every effort to eradicate customs that 
may be traced either to innovations or to other non-Islamic 
system.''^^ 
The Ahl-i-Hadith made their first appearance as a 
distinct sect in the 19*^ ^ century. Its chief representatives were 
Siddiq Hasan Khan (d. 1890) and Nazir Husayn (d. 1902)^^° 
an eminent theologian who specialized in the science of 
" " Saeedullah, The Life and Works of Nawab Siddiq Hasan, (Lahore, 1973). 
"•^  S.H. Inayatullah, op. cil., p. 260. 
'"" Sheikh Mohammad Ikram, Mauj-e-Kaiiser, p. 65-66. 
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Hadith and lectured on them for more than a half century at 
Delhi. 
The crystallization of the Ahl-i-Hadith in India as a 
separate school of thought was a gradual process, given fillip 
by the setting up of separate Mosques and Madrasas from 
late 19**^  century onwards, which gave the movement the 
shape of a community separate from the Hanafi majority. 
This owed in part to the fierce opposition that the Ahl-i-
Hadith encountered from the Hanafi ulama of popular Islam. 
Many Hanafi ulama saw the Ahl-i-Hadith as a hidden front of 
the 'Wahhabis' whom they regarded as enemies of Islam for 
their fierce opposition to the adoration of the Prophet and the 
saints, their opposition to popular customs and to Taqlid, and 
rigid conformity to one or the other of the four generally 
accepted schools of jurisprudence. 
Further they also saw the Ahl-i-Hadith as directly 
challenging their own claims of representing normative Islam. 
Numerous Hanafi 'ulama' issued fatwas branding the Ahl-i-
Hadith as virtual heretics, contemptuously referring to them 
as 'Ghair Muqallid' for their opposition to Taqlid, which they 
believed to be integral to, established Sunni traditions. 
Popular Hanafi and Barelvi opposition to Ahl-i-Hadith was 
fierce. In many places Hanafis refused them admittance to 
the Mosques, schools and graveyards. Martial ties with them 
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were forbidden and in some places followers of the Ahl-i-
Haditin even faced physical assault.^^^ 
The Ahl-i-Hadith explicated texts to yield only single 
meanings and in their case particularly shunned the esoteric 
and symbolic meanings offered by mystics. They denied that 
any verse of Quran had been abrogated. Their opponents 
called them worshippers of the external or Zahirparast. But 
they argued in return that this brought an end to uncertainty 
and ambiguity. 
The Ahl-i-Hadith maintained that like the Imams of the 
law schools they based their legal thought on the four 
sources of law sanctioned in Hadith i.e. Quran, Hadith, Qiyas 
and Ijma.^^^ 
The Ahl-i-Hadith are strictly opposed to Bid'a classical 
or modern as the antithesis of Sunnah and held that it must 
be rejected under all circumstances. The Ahl-i-Hadith regards 
the classically condoned commendable innovation {bida-
hasana) as equally repugnant as it has no precedent in the 
life and thought of the Prophet. 
The credo of the Ahl-i-Hadith was belief in God, His 
books, His Prophets and His angels as enjoined in the Quran 
and all His attributes mentioned in the Quran and the Hadith 
without modification, selection, suspension, symbolization or 
intellectualization.''^^ 
'-' Ibid. p. 67. 
'-^ Barbara Daly Metcalf, op. cit., pp. 270-271 
'^ •' Aziz Ahmad, op. cit., p. 115. 
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They strongly opposed the position of Taqlid-i-Shakshi 
fostered by the Deobandis that insisted that people adhere 
not only to the rulings of single school of law but to the 
interpretations of those rulings by a single 'alim'. Ahl-i-Hadith 
are against Taqlid. They say that the opinion of ulama can be 
useful but the blind following of a human being is not proper 
and permissible. 
The content of practice and belief defined by the focus 
on Hadith clearly distinguished the Ahl-i-Hadith from those 
who followed customary forms of the religion as well as from 
other reformers.- Nevertheless on many other counts they 
were no different from the Deobandis. Like the Deobandis the 
Ahl-i-Hadith opposed the cult-based sufism of shrines and the 
customs of the shia's 
The Ahl-i-Hadith like the Deobandis opposed the 
ceremonies that were the foundation of the communities that 
surrounded the shrines. They prohibited 'urs' and qawwali 
particularly opposing the giyarhwin of Shaykh Abdul Qadir 
Gilani. They prohibited all pilgrimage even that to the grave 
of the Prophet of Madina. They insisted nonetheless that they 
respected the great saints but deplored the tomb-based 
practices of the followers of the saints. 
Ahl-i-Hadith also discouraged the institutional forms of 
sufism. They believed sufism itself to be a danger to true 
religion. Siddiq Hasan Khan said he was a Naqshbandi but 
insisted that sufism be wholly private and that there be no 
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speculation about God's existence and the practice of rabitah, 
the special relation with the Shaykh be eliminated. 
Like the Deobandis, the Ahl-i-Hadith encouraged certain 
kinds of family reforms - they too opposed elaborate 
ceremonies and took the simple marriage and modest dowry 
of the Prophet's daughter Fatima as their model. They 
encouraged widow remarriage. 
But the reform that significantly distinguished them and 
even exposed them to several conflicts was their style of 
performing the compulsory prayers i.e. their method of 
performance that was singled out as the dividing feature 
between them and all others. The Ahl-i-Hadith said 'amen' 
aloud (aminbi'l-Jahr) lifted their hands at the times of bowing 
(rafa-i-yadain), folded the hands above the navel and 
repeated Fatihah silently along with the Imam [Fatihah Khalfi 
imam). The Hanafis claimed that the Ahl-i-Hadith in so doing 
followed abrogated Hadith but Ahl-i-Hadith denied that charge 
and claimed that many great and learned Muslims of the past 
including Shah Waliullah had prayed in exactly the same 
manner. Ahl-i-Hadith feared harm, and so did many others, to 
their own prayer from praying behind someone whose 
practices were defective. Gradually those who emphasized 
one element or another in Shah Waliullah's thoughts 
crystallized as separate groups. As the orientation of those 
who rejected the law schools became more defined in the 
later nineteenth century they took the name of Ahl-i-Hadith, 
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(the people of Hadith) to identify themselves with the Ahlu'l 
Hadith of classical Islamic times.^^"^ 
The main polemical attack on the Ahl-i-Hadith was 
launched by a fundamentalist splinter group, which called 
itself Ahl-i-Quran who goes even further in demanding 
absolute reliance only on the Quran, casting some doubt on 
the reliability of the Hadith, which was transmitted through 
fallible human channels therefore precarious. 
The founder of this sect was Maulvi Abdullah Chakralawi 
who had his headquarters in Lahore; its influence was mostly 
limited to the Punjab. The position taken by Abdullah 
Chakralawi was that the Quran itself was the most perfect 
source of tradition {ahsan hadis) and could be exclusively 
followed. The Prophet received only one form of wahy and 
that was the Quran. 
His followers considered the call to prayer (adhan) 
unnecessary repeating the phrase "God is great" silently 
including only the required portions of the prayer. They 
prayed only in their own Mosques. They eliminated funeral 
and 'Id prayers and denied the utility of prayers and alms 
offered for the sake of the dead. They knelt on only one knee 
for prayer.''^^ 
'"'' Barbara Daly Metcalf, Islamic Revival in British India Deohand, pp. 274-275. 
' " Aziz Ahmad, op. cil., p. 120; See, Titus T. Murray, op. cil., p. 190; See Metcalf, op. cit., p. 289 
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The debate on these subjects between Muhammad 
Husain Batalawi* and Chakralawi was so intense that the 
government had to intervene to protect the latter's life.''^^ 
(vii) Tablighi Jama'at 
Tabligh means 'to convey' or 'to communicate' a 
message. The word Jama'at is best translated as 'party' or 
'organized' group. The term 'Tablighi Jama'at' then simply 
means preaching party. 
Maulana Muhammad llyas (1885-1944) the founder of 
the movement, does not appear to have himself referred to it 
by that name, however the reason for this seems to be that 
the term Jama'at can be understood in a very different sense 
from 'party'^^^ 
Maulana llyas stressed that the one true Jama'at the 
Jama'at of Prophet Mohammad had already been founded by 
the Prophet and no one after the seal of the Prophets could 
lay claim to establishing a new Jama'at. 
Muhammad Husain Batalawi was the leader of Ahl-i -Hadith sect and editor of a journal Ishaat as 
Sunna who from 1891 onwards became a leader of opponent of Hazrat Mirza Gulam Ahmad after 
Hazrat Mirza claimed to be the promised Messiah. However earlier in 1884 when Hazrat book Blarahin 
Ahmadiyya was published Muhammad Husain wrote a veiy lengthy review to this book and highly 
praised the work .His mission was to opposed Mirza. Maulana Mohammed Husain Batalawi along with 
Nazir Husain of Delhi was called Devil, atheist, senseless, faithless etc this Fatwa bears the seal of 82 
ulama of Arabia and elsewhere. 
'"^ Titus T. Murray, op. cit., p. 191. 
'"' Yoginder Sikand, The Origin and Development of the Tablighi Jama'at, 1920-2000, p. 65 
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However despite Maulana llyas's insistence tiiat he was 
not forming a Jama'at of his own the label 'Tablighi Jama'at' 
has got closely associated with this movement.''^^ 
The Tablighi Jama'at of the Indo-Pakistan Subcontinent, 
also variously called the Jama'at (party) Tahrik (movement), 
Nizam (system), Tanzim (organization) and Tahrik-i-lman 
(Faith movement) is one of the most important grassroots 
Islamic movements in the contemporary Muslim world. 
From a modest beginning with dawah (missionary) work 
in Mewat near Delhi under the leadership of the sufi scholar 
Maulana Mohammad llyas, the Jama'at today has followers all 
over the Muslim world and the west. 
The emergence of the Tablighi Jama'at as a movement 
for the reawakening of faith and reaffirmation of Muslim 
religio-cultural identity can be seen as a continuation of a 
broader trend of Islamic revival in North India in the wake of 
the collapse of Muslim political power and consolidation of 
British rule in India in the mid nineteenth century. 
The piestic and devotional aspects of the Tablighi 
Jama'at owe their origins to the sufi teachings and practices 
of Shaykh Ahmad Sirhindi, Shah Waliullah and the founder of 
his Mujahidin movement Sayyid Ahmad Shahid. 
'-^ Christian W. Troll, 'Five letters of Maulana, llyas (1885-1944), The founder of Tablighi Jama'at, 
Translated Annotated and Introduced in Islam in India Studies and Commentaries, Religion and 
Religious Education, (Delhi, 1985), vol. II, p. 139. 
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The emergence of the Tablighi Jama'at was also a direct 
response to the rise of such aggressive Hindu proselytizing 
movements as the Shuddhi (purification), and Sangathan 
(consolidation), which launched massive efforts in the early 
twentieth century to "reclaim" those 'fallen away' Hindus who 
had converted to Islam in the past. The special target of 
these revivalist movements were the so called "border line" 
Muslims who had retained most of the religious practices and 
social customs of their Hindu ancestors. 
Maulana llyas the founder of Tablighi Jama'at believed 
that only a grassroots Islamic religious movement could 
counter the efforts of the Shuddhi and Sangathan, purify the 
borderline Muslims from their Hindu accretions and educate 
them about their beliefs and rituals in order to save them from 
becoming easy prey to Hindu proselytizers. ^^ ^ 
Maulana Muhammad llyas (1885-1994), originally Akhtar 
llyas, was born at his maternal grandfather's home at 
Kandhela.^^° He came from a family widely known for its 
scholarly pursuits in the field of Islamic learning, religious 
piety and devotion to Shah Waliullah's tradition. 
llyas memorized the Quran at an early age. He received 
his primary education from his father Maulana Mohammad 
Ismail^^^ and at the age of 11 or 12 went to Gangoh, then an 
'"'' Mumtaz Ahmad, 'Tablighi Jama'at' in Oxford Encyclopaedia of Modern Islamic World, vol. IV, ed. 
John L. Esposito, (Oxford, 1995), p. 165. 
" V small town in the district of Muzaffarnagar (U.P.). ^ 
'•'' Maulana Muhammad Ismail belonged to the family of Siddiqui Sheikh Jhanjhana in the district of 
Muzaffarnagar, His family had been known for generations for piety and learning. 
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important centre of Deoband influence. Tinere he stayed for 
nine long years studying various Islamic disciplines from 
Rashid Ahmad Gangohi (1829-1905) a leading Deobandi alim. 
Thereafter in 1908 he proceeded to Deoband itself to study 
the traditions of the Prophet under the renowned scholar 
Sheikh-ul-Hind Maulana Mahmud al Hasan (1851-1920). 
While at Deoband he also came into contact with such other 
renowned Deobandi ulama as Ashraf Ali Thanawi and Shah 
Abdul Rahim Raipuri. From Deoband Maulana llyas 
proceeded to Saharanpur to study under Maulana Khali! 
Ahmad at the Mazahir ul-ulum."*^^ 
Maulana Mohammed Ismail who lived in Hazrat 
Nizamuddin in Delhi. He founded the Madrasa in the Bangle-
wali-Masjid by inviting on a certain day a few Meos who were 
out in search of some casual labour. He told them that they 
would be paid daily the same amount, which they expected to 
earn if they sat with him and learnt the Quran. 
This was the first contact with the Meos. Maulana 
Mohammad Ismail was a sufi who lived a very simple life and 
possessed a spiritual status recognized by all of his 
contemporaries particularly by Maulana Rashid Ahmad 
Gangohi, disciple of Haji Imdadullah Muhajir Makki (1817-99) 
Maulana Muhammad Yahya succeeded Maulana Mohammad 
Ismail both in matters of Madrasa as well as Bangle Wall 
Masjid. 
132 Yogindar Sikand, op. cit., pp.126-127. 
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Maulana Mohammad Yahya had studied Hadith from 
Maulana Gangohi and was one of the distinguished spiritual 
disciples. When he died in 1915 his younger brother Maulana 
Muhammad llyas started teaching in the Madrasa.''^^ 
The Maulana had realized that the Muslims were drifting 
away from elementary teachings of the faith. The Maulana 
also felt that theological sciences were becoming 
unproductive and infact a burden on the pupil, owing to the 
predominance of worldly interests .He said these sciences 
were becoming valueless because the aims and objectives for 
which one acquired them have gone out of them and the ends 
and advantages for which these were studied are gained no 
longer.^^^ 
The primary need therefore was to revive the ardour and 
enthusiasm among the Muslims. It should be brought home to 
them that there was not other way to acquire the faith than to 
learn it, a.nd the learning of faith was more important than 
learning of material arts and sciences. Once this realization 
was produced, the rest would be easy; the general ailment of 
the Muslims was lethargy and listlessness.''^^ 
Like Shah Waliullah (1703-61) llyas came to the 
conclusion that the Muslims of his time were ignorant of their 
' " Ziaul-Hasan Faruqi, 'The Tablighi Jama'at' in India and Contemporary Islam, ed. S.T. 
Lokhandwala, (Shimla, 1971), p. 60. 
'•''' S. Abu! Hasan Ali Nadwi, Life and Mission of Maulana Mohammad llyas, eng. trans. By 
Mohammad Asif Kldwai, (Lucknow, 1983), p. 132. 
'"Ibid. p. 133 
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fa i th/^^ After making a careful study of the moral 
degeneration of the Indian Muslims, Maulana Mohammad 
llyas came to believe strongly that Muslim society needs a 
new type of reform movement and it should be organized on 
the same pattern as, in his opinion, the Prophet and his 
companions adopted in the early days of Islam.^^^ 
Besides the Sunnah, there were several verses in the 
Quran, which made it binding upon the Muslims to engage 
themselves in the tabligh work. He said: 
"I do not say that all Muslim institutions should 
suspend their activities in their own field. But I do 
believe that this work (tabligh) alone will put real 
life into those activities. It is therefore essential 
that all the groups working for Islam should 
consider this work indispensable for their 
mission".^^^ 
To teach them true Islam, to revive the Islamic way of 
life prescribed by God and practiced by the Prophet and his 
companions was his simple goal. ''^ ^ 
The 'Faith movement' was based on two verses of the 
Quran. 
™ Anwar -ul Haq, The Faith Movement of Maulana Mohammad llyas, (Britain, 1972), p.72 
' " Ziaui Hasan Faruqi, op. cit., p. 63. 
™ Ibid, p. 63; quoted from Maulana Muhammad llyas, A Call to Muslims, p. 24. 
'^' Anwar-ul-Haq, op. cit., p. 72. 
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"You are the best community sent forth into 
mankind you command that what is reputable and 
you prevent that which is disreputable and you 
believe in Allah and let there be of you a community 
calling others to do good and commanding that 
which is reputable and prohibiting that which is 
disreputable".^''^ 
Maulana llyas realized that among his fellow Muslims 
faith is fundamental, as the belief in the Unity of God and the 
Prophet-hood of Muhammad was weakening. The dignity of 
the word of the Prophet and respect for religion and Shariah 
were becoming less important and the desire for divine 
reward and salvation was decreasing in their hearts. 
There was no depth in their religious observances. It 
became essential to strengthen the foundation. In a letter 
to "^"^  the Dean of Deoband institution, Maulana Husayn 
Ahmad Madani, llyas describe the aims of his movement as 
follows. 
"To take the name of namaz (prayer) fast and the 
Quran and to mention obedience to religion and 
submission to Sunnah in the Islamic world nothing 
short of making these a laughing stock, object of 
ridicule and disdain. This (preaching) movement 
rests upon inviting (people) towards the (realization 
'•"' Ibid. p. 73 
"" Ibid, p. 73 
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of the) sacredness and greatness of the above-
mentioned matters and the very foundation of 
movement is to endeavour to revolutionize the 
environment from scorn to exhaltation.''''^ 
Deploring the state of religion among Muslims, llyas 
listed in detail the aims and objectives of his movement as 
follows. 
(i) Muslims are ignorant of even the basic articles of 
faith so the first preaching should be of that article 
which asserts the divinity of God, after correcting the 
words of the article of faith, one must turn to 
correcting matters, which concern prayer. ""^ ^ 
(ii) Namaz (prayer) what has been professed in the 
Kalimah (of faith) is to be proved by employment of 
one's self and 'resources' in the service of Allah, by 
offering prayer at the appointed hours of the day and 
night as an obligatory duty. 
(iii) One should engage in remembrance of God (Dhikr) 
and acquiring knowledge of religion three times 
morning, evening, and a part of the night, according 
to one's ability. 
(iv) Ikram-i-Muslim (kindness and respect for the 
Muslims) In the beginning it was Ikramun - Nas 
'•"^  Ibid, p. 73; Quoted from S.A.A. Nadwi, llyas Awr JJnki Dini Da 'wat, p. 244. 
"^ Ibid. p. 75. 
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(kindness and respect for all humanity). But as the 
movement was launched to reform the Muslim 
society, it was emphasized that special kindness was 
to be shown to the Muslims and deep respect was to 
be accorded to those who were nearer to Allah. The 
idea was to bring back the various factions and 
different classes in the Muslim society to the fold of 
the real Islamic brotherhood. 
(v) Ikhlas-i-Niyat (Sincerity of intention). It aims at 
beautifying one's action by performing them in 
accordance with the commands of Allah and with the 
sincere intention that his efforts would be rewarded 
here or in the world hereafter. 
(vi) Tafrigh-i-waqt (sparing the time): holding the above 
as the basic duty of a Muslim, one should set out to 
spread the same everywhere, the Muslims are 
required to spare their time for traveling in groups 
from house to house, street to street, village to 
village and town to town, exhorting the people to lead 
their life according to the principles mentioned above. 
In these tours everyone should resolve to practice politeness, 
courtesy and earnestness in fulfilling one's duties because 
every person will be questioned about his own acts.^'"' 
'''"' Anwar-ul Haq, op. cil., p. 75; Ziaul Hasan Famqi, op. cil..p. 64, Iqtidar Mohammad Khan, 1947. Kai 
Bad Hinsdustan Mein Istami Tahrikem, pp. 190-191; See, Christian W. Troll, op. cit., p. 145. 
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Maulana Muhammad llyas believed that Muslims had 
strayed far from the teachings of Islam. Hence he felt the 
urgent need for Muslims to go back to the basic principles of 
their faith, and to strictly observe the commandments of Islam 
in their own personal lives and in their dealings with others, 
llyas himself wrote nothing about his own project of reformed 
Shariah centered Sufism stressing that practical work amali 
kam for the sake of Islam was more important than merely 
writing about it. Maulana llyas's malfuzat and maktubat are 
concerned with the fate of the Muslim community in both its 
worldly conditions as well as its digression from the Prophetic 
model, llyas was convinced that community fortunes 
depended on strict observance of Shariah. As he believed 
that the plight of the Muslims was due to their straying from 
the path of God and adopting the ways of the disbelievers. 
Equally distressing to llyas was the widespread practice 
among many Muslims of the, Hinduistic and polytheistic 
customs. He regarded the need for the reform of popular 
traditions^^^ 
Equally condemnable were a range of beliefs and 
associated practices relating to the authority of the Sufis, 
whether living or dead. The belief that a buried sufi was still 
alive and could intercede with God to grant one request was 
fiercely condemned as un-lslamic. Likewise the idea that one 
could attain Unity with God was branded as heresy. 
''" Yogindar Sikand, 'The Reformist Sufism of the Tablighi Jama'at, The Case of the Meos of Mewat' 
in Living with Secularism The Destiny of Indian Muslims, cd. IVIushirul Hasan, (New Delhi, 2007), pp. 
37-41. 
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Ilyas reformed Sufism by attacking popular custom and 
challenged the authority of the custodians of the sufi shrines 
who were seen as having a vested interest in preserving 
popular custom for their own claims to authority rested on 
these. 
Ilyas insisted on the gradual process of Islamization and 
in this he only followed the footsteps of his sufi forebears. "^^ ^ 
Maulana Muhammad Ilyas began his work among the 
Mewatis. (The territory South of Delhi inhabited by the Meos 
is known as Mewat). 
The origin of the world 'Meo' is not very clear, some say 
that it just means 'hillmen' and that the tribe consist of four 
Rajput stocks, Tunwars from Delhi, Jaduns from Mathura, 
Kachwahas from Jaipur and Chauhans from Ajmer.'''*^ 
Very little is known about the early history of the 
Mewatis especially their conversion to islam. There are no 
historical accounts except conflicting reports.^"^^ 
The various references to the conversion of the Meos to 
Islam, the presence of Amina Meos, the prevalence of Hindu 
manners, customs and traditions among them and the worship 
of Hindu Gods and Goldlings in their homes even up to the 
time of Ilyas suggests that there must have been a series of 
conversions to Islam and reconversion to Hinduism whenever 
"" /W, pp. 42-48. 
'""^  Anwar-ul Haq, op cil, p. 100. 
' " V W . p . 103. 
327 
Muslim influence declined or weakened The converts were 
Muslims in name only '^^ ^ 
Major Powlett the settlement officer of Alwar state writes 
in the Alwar Gazetteer published in 1878 
The Meos are now all Musalmans m name but their 
village duties are the same as those of the Hindus, they keep 
several Hindu festivals Holi is the occasion of special 
rejoicing among the Mewatis and they consider it as important 
as Muharram, Id and Shab-i-barat The same is the case with 
Janam Ashtami, Dussehra, and Diwali The Meos engages the 
services of the Brahmins to fix the dates of marriages They 
call themselves by Hindu names with the exception of Ram 
and their last name is often 'Singh', though not so common as 
Khan As regards their own religion, the Meos are very 
ignorant Few know the Kalima and offer up Namaz and an 
attachment for the Madrasas also is found among them At 
another place major Powlett writes ^ °^ 
"The Meos are half Hindu by their habits Mosques 
are rarely to be seen m their villages There are 
only eight Mosques in the fifty villages of the 
Tahsil of Tajarah leaving aside the Temples, the 
14") Ihid p 104 
Ihid p lOS, 
Pioviiu'sanclOudh (Calcutta 1906) pp 489 90 
'""" Ihid p lOS, Major Powlett quoted in Vviliiani Ciookc fhei a\es and Inhcs of Ihc \(>ifh-i\L'skin 
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places of worship of the Meos are very much 
similar to those of Hindu neighbours''.''^^ 
Maulana Mohammad l l yas fe l t that the only way to the 
religious reform and correction of the Mewatis was promotion 
of religious knowledge and familiarization with the rules and 
principles of the Shariat. 
Maulana Mohammad Ismail and after him Maulana 
Mohammad llyas had adopted the same method. They used to 
keep the Mewati children with them and educate them in their 
Madrasa and then send them back to Mewat to carry on the 
work of reform and guidance. Maulana llyas went a step 
ahead and decided to establish Maktabs and Madrasas in 
Mewat so that the influence of faith could spread to wider 
areas and the pace of change was accelerated.^^^ At Hazrat 
Nizamuddin he worked hard and soon started attracting a 
considerable number of students to the Madrasa. Though 
financially in a strained position the Madrasa flourished and 
the seekers of knowledge gathered around him. His 
reputation as a teacher and a Sheikh spread far and wide 
particularly in Mewat. Where there were a good number of 
people who had known his father and brothers as their 
benefactors. They once again started visiting Nizamuddin and 
requested him to turn his attention towards Mewat. He then 
visited Mewat and exhorted the people to start Maktabs and 
'^' S. Abul Hasan Ali Nadwi, op. cil., pp. 24-26; Anwar-ul Haq, op. cil., pp. 104-106; M.M. Qiireshi.' 
Tabiigh Movemenl' in Islamic Studies, vol. 28, No.3, 1989, p. 237. 
' " S. Abul Hasan Ali Nadwi, op. cil., pp. 28-29. 
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Madrasahs. In the beginning there was some resistance as 
the IVIeos who were generally peasants were not prepared to 
spare their sons from day to day agricultural work and engage 
them in studying religion. ''^ ^ 
With the passage of time Maulana Mohammad llyas 
became dissatisfied with the progress that was being made 
through the Maktabs. He found that the Madrasah too were 
not free from the effects of the general environment of 
ignorance and irreligiousness. There was no genuine 
attachment to faith nor did they know the worth and value of 
religious knowledge. Moreover, necessary religious 
instructions could not in any case be imparted to the whole of 
the community in the Maktabs.''^'^ 
Maulana Muhammad llyas left for the second Haj in 
1925. On coming back from the Haj Maulana llyas began the 
Tabligh tours and called upon others also to come forward 
and propagate the fundamental tenets of Islam like Kalima, 
and Namaz directly among the masses. People on the whole 
were unfamiliar with such a thing. They had never heard of it 
before and were reluctant to respond to the call. With great 
difficulty a few persons were persuaded to join the movement. 
At a public meeting in Nooh a Meo village the Maulana 
explained his call apd urged the people to organize 
" Ibid., p. 62 
^' Ibid., p. 31 
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themselves in Jama'ats and go out in tlie countryside to 
spread the teaching of Islam. ^^ ^ 
For few years the work continued in this manner in 
Mewat but after performing his third Haj in 1933. Maulana 
llyas not only increased the tempo of work but also began 
sending groups of the Mewatis for short period of time to 
various centres of religious learning in the United Provinces. 
Ultimately a Jama'at of ten persons were sent to 
Kandhia, his hometown, and another to Raipur. Thereafter, 
Maulana llyas laid out various routes for the Jama'at. To 
travel all over the district of Gurgaon and the work began to 
spread in an organized manner all over Mewat.^^^ 
After the death of llyas in 1944, his son Muhammad 
Yusuf 1917-65 took over the commands of the movement. He 
refused to transfer the centra! head quarter the organization 
from Nizamuddin, New Delhi to Pakistan after partition. 
He transformed the activities of Tablighi Jama'at into a 
worldwide movement.^^'' Under the amirship of Yusuf the 
movement expanded to all parts of India and Pakistan and 
beyond to countries like Saudi Arabia, Iraq, Syria, Jordan, 
Turkey, England, Japan and the USA. It was during Maulana 
Yusuf time that large conventions began to be held regularly 
' " Ibid., pp. 32-34; See Mumtaz Ahmad, 'Tabligh Jama'at of the Indo-Pakistan Subcontinent an 
Interpretation' in Islam in South Asia Proceeding of International Seminar Art and Culture in South 
Asia Islamabad, Pakistan 1986, eds. by Rashid Ahmad, and Muhammad Afzal Qureshi, (Islamabad, 
1995). 
' " M.M. Qureshi, op. cit., p. 242. 
' " http://w\vw.saat>.oru//paper20/pai3erl943.html#top. 
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in various parts of the Subcontinent. Maulana Yusuf also 
made it a point to address non-Muslims and from his times 
onwards Jama'at began moving out over the whole world.^^^ 
After the death of Muhammad Yusuf his cousin Inam al-Hasan 
succeeded him as chief of Tablighi Jama'at. He started 
regular annual Iztema meetings in India, Pakistan, and 
Bangladesh. It is said that the three day annual Iztema in 
Pakistan had drawn one of the largest assemblies of Muslims 
after hajj in Mecca. After the death of Inam ul-Hasan, his two 
sons Izhar al-Hasan and Zubayr al-Hasan along with one of 
the grand sons of Yusuf collectively led the movement. 
Tablighi Jama'at ideology does not have any explicit and 
elaborate social and economic agenda and had so far 
remained confined to the six-point programme discussed 
above.^^^ 
The rapid expansions of Tablighi Jama'at needs to be 
understood with reference to its organizational structure that 
is inextricably tied with the ideology of the movement. The 
Jama'at is popular in South Asia and has many adherents 
internationally -Nizamuddin New Delhi, Europe main Markas 
is in Dewsbury, England East Asian main markas is in 
Jakarta, Indonesia main African markas is in Durban South 
Africa. ^^° 
'^' Christian W. Troll, op. cit., p. 142; See Maulana Wahiduddin Khan, Tablighi Tahreek, (New Delhi, 
1998), p. 37. 
'^'http://www.saag.Org//paper20/paperl943.html#top. 
160 http://www.social_foundation.org/journal/volume/202000/issue4/pdf/zinuddin.pdf. 
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Some groups within Islam like Salafis and the Jama'at i-
Islaml accuses Tablighi Jama'at for its policy of refraining 
from warning its followers of activities that could be labeled 
as forms of Shirk Polytheism in Islam. On the other hand the 
Barelwis accuse the Jama'at of propagating the Wahhabis 
beliefs and associating with them. Numerous tracts have 
been written by Barelwis ulama vehemently denouncing the 
Tablighi Jama'at. Arshad ul-Qadri well-known Indian Bareiwi 
had quoted in his text that Tablighi leaders paid glowing 
tributes to certain Wahhabi teachings. He argues that Tablighi 
Jama'at is actually a movement of anti -Islamic conspirators. 
161 
The Indian Ahl-i-Hadith scholar Habib ur-Rahman Salafi 
vehemently denies the claim of Tablighi leaders as inheritors 
of the legacy of Shah Waliullah.He alleges that Tablighi 
Jama'at actually promoting the very same degenerate Sufism 
consisting of renunciation of this world, personality worship, 
false miracles and customary un-lslamic practices that Shah-
Waliullah had devoted his life to fighting.Abdur Rahman Umri 
another noted Ahl-i-Hadith scholar claims that in Tabligh 
gatherings only the Fazail-i-Amal is allowed to be read out. 
According to Tablighi elders the Quran is meant for the 
understanding of only the ulama. Ordinary Muslims who do 
not possess the necessary skills in the Arabic language must 
rest content with just the Fazail-i-Amal. All this proves writes 
ICI Yoginder Sikand, The Origin and Development of Tablighi Jama'at, p.91 
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Umri that Tablighi Jama'at is by no means the true Islamic 
movement that it claims to be.^^^ 
It appears from the above facts that institutions of 
Tabligh had begun to blow a wind of change in the hitherto 
tranquil and uniquely synthetic culture of the Meos. Its effects 
were to be felt not only in the religious aspect but social, 
cultural, economic and political aspect of their life also. 
The Tabligh Jama'at is said to be the largest Islamic 
movement in the world today, in terms both of number of 
activist as well as geographic spread. The movement is active 
in also every country where significant number of Muslims 
lives. The bedrock of the effort is based purely on the 
participant utilizing their own health, wealth, and time in the 
pursuit of moral and spiritual developments, The Tablighi 
Jama'at neither has formal organizational structure nor does 
it publish any details about the scope of its activities, its 
membership, or its finances. The Jama'at is like an itinerant 
bond of disciples or followers of a great man in which there 
may be at different times some rich and some poor, some 
educated and others illiterate but all having a feeling that 
they share something. 
(viii) Jama'at-i-lslami 
Jama'at-i-lslami has been influential in the development 
of Islamic revivalism across the Muslim world in general and 
South Asia in particular. It was founded in Lahore in 1941 
162 Ibid., pp. 95-96. 
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mainly through the efforts of Maulana Sayyid Abul Ala 
Mawdudi, an Islamic thinker and activist, who had dedicated 
his life to the revival of Islam.''^^ 
Abul Ala Maududi was born on September 25, 1903 in 
Aurangabad a well known town in the former princely state of 
Hyderabad (Deccan) and presently part of Maharashtra state 
Born in a respectable family, his ancestry on the paternal 
side is traced back to Prophet Mohammad. The family had a 
long-standing tradition of spiritual leadership. A number of 
Maududi's ancestors were outstanding leaders of sufi orders. 
One of the luminaries among them being the one from whom 
he derived his family name i.e. Khwaja Qutb al -din Maudud a 
renowned leader of the Chishti order.''^'^ 
Maulana Maududi was educated at home before 
attending the Madrasah Fawqaniyah. He wanted to complete 
his graduation from Dar ui -Ulum, Hyderabad, but withdrew 
when his father became terminally ill. He knew enough 
Arabic, Persian, English and his native tongue Urdu to 
continue his studies independently. 
In 1918, at the age of 15, he began working as a 
Journalist for a leading Urdu newspaper. In 1920 he was 
appointed editor of Taj published from Jabalpore Madhya 
Pradesh. By 1921, Maulana Maududi moved to Delhi to work 
as editor for a Muslim newspaper (1921-1923) and later for 
"'^  Sayyid Vali Reza Nasr, 'Jama'at-i-lslami' in The Oxford History of Modern Islamic World, ed. Joiin. 
L. Esposito, (New York, 1995), p. 356. 
"^ Kaiim Bahadur, TheJama'at Islamic of Pakistan, Political Thought and Political Action, New 
Delhi, 1997. p.9 
335 
al-Jamiyat (1925-1928) published by the Jamiyat-i-ulama 
Hind, a political organization of Muslim scholars mainly 
associated with Deoband. Under Maulana Maududi's editorial 
leadership, al - Jamiyat became the leading newspaper of the 
Indian Muslims. 
Maulana Maududi participated in the Khilafat Movement 
and Tahrik-e-Hijrat supported by Indian Muslim organizations 
opposed to the British colonial occupation. He urged India's 
Muslims to migrate to Afghanistan to escape the British rule. 
During this period Maulana Maududi began translating books 
from Arabic and, English to Urdu. He also authored his first 
major book al-Jihad fi al -Islam which won him acclaims from 
his contemporaries. His magnum opus however was the 
'Tafhim al -Quran' a Tafsir or exegesis of the Quran which 
took 30 years to complete. He also worked on compiling a 
four-volume biography of Prophet Mohammad.''^^ 
The most dynamic and well-organized challenge that 
traditional and modernist Islam has been facing in India and 
Pakistan is that of the writings and preaching's of Abul Ala 
Maududi and his well-knit religio - political organization the 
Jama'at-i- Islami. 
The Jama'at -i-lslami was founded in 1941. Maulana 
Maududi being its founder strongly opposed the idea of 
creating Pakistan, a separate Muslim country, by dividing 
India, but surprisingly after the creation of Pakistan he 
' " Asaf Hussain. Islamic Movements in Egypt, Pakistan and Iran (London, 1983), pp. 47, 48; John L. 
Esposito, Voices of Resurgent Islam (Oxford, 1983), p. 99, Iqtidar Mohammd Khan, op. cil., pp. 64,65. 
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migrated to Lahore. Again in the beginning he was opposed 
to and denounced the struggle for Kashmir as un-lslamic, for 
which he was imprisoned in 1950, but later on in 1965, he 
changed his views and endorsed the Kashmir war as Jihad.^^^ 
Maulana Maududi took an active part in demanding 
discriminative legislation and executive action against the 
Ahmadi sect leading to widespread rioting and violence in 
Pakistan. He was persecuted arrested and imprisoned for 
advocating his political ideas through his writings and 
speeches. 
During the- military regime from 1958 the Jama'at-i-
Islami was banned and was revived only in 1962, Maududi 
was briefly imprisoned. He refused to apologize for his 
actions or to request clemency from the government. He 
demanded his freedom to speak and accepted the punishment 
of death as the will of God. His fierce commitment to his 
ideals caused his supporters worldwide to rally for his release 
and the government acceded commuting his death sentence 
to a term of life imprisonment. Eventually the military 
government pardoned Maulana Maududi completely. 
In 1964 he supported the candidacy of Fatima Jinnah for 
election to the office of president of Pakistan against 
Mohammad Ayub Khan, although in his writings he asserted 
'*'' Aziz Ahmad, Maududi and Orthodox Fundamentalism in Pal<istan, Middle East Journal, vol. XXI, 
(1966), p. 369. 
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that a women could not legally be appointed as head of an 
Islamic state.""^^ 
Maulana Maududi's goal was to make Islam the supreme 
organizing principle for the social and political life of the 
Muslim Ummah. So, the objective of his Jama'at-i -Islami was 
to establish Hukumat-e-llahiyya or the rule of Allah. The 
declared object of the Jama'at-i-lslami is to conduct human 
life in all its varied aspects faith, ideology, religion ethics 
morality, conduct, education, training, social order, culture, 
economic system, political structure, law and war and peace 
etc on the principle of submission and obedience to the law of 
God as revealed to the Holy Prophet Mohammad in the Quran 
and the Sunnah. The word Muslim had no communal 
connotation to him. By the word 'Muslim' was meant to him 
not a Muslim by birth but a person who sincerely abides by 
the commandments of Allah. The very objective was later on 
called as Iqamat-e-Deen meaning literally the establishment 
of religion or establishment of the order of Allah.^^® 
Maududi's beliefs and teachings form the basis of the 
Jama'at-i-islami. The entire organization according to him is 
concentrated in the person of God. Religion is identical with 
obedience and Islam with submission to God's will. It is for a 
man to adjust himself to these laws and in this way harmony 
of thought and action can be achieved by the individual and 
the society both. 
' " Ibid, p. 370 
""^  Mohammad Nasir Javed, Year Book of the Muslim World, A Handy Encyclopaedia, (1996), p. 155; 
See Maryam Jameelah, Islam in Theoiy and Practice, (New Delhi, 1997). 
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Another basic feature of the Islamic state consist in its 
being an ideological state "All those persons who surrender 
themselves to the will of God are welded into a community 
and that is how the Muslim society comes into being.^^^ Thus, 
this is an ideological society radically different from those, 
which spring from accidents of races, colour or country the 
cementing factor among the citizens of the Islamic state 
therefore is the ideology that they all hold in common. 
Two important consequences follow from the Islamic 
state being an ideological state. The first is that the state 
must be controlled and run exclusively by Muslims. Kufr is 
opposite of Islam and is termed as tyranny, rebellion and 
infidelity. The result of Kufr is a failure to realize the ultimate 
ideals of life. The ideal society is the Islamic state, which is 
based on strict segregation of sexes.''''° 
In the beginning all the preachings of Maulana Maududi 
were directed against the Nationalist ulama of Deoband and 
the Jamiat-i-Ulama-i-Hind. There were counter attacks on 
both sides. He believed that their theories exposed Muslim 
India to dangers of religio - cultural absorption into Hinduism. 
Till 1947 he continued to attack and argue against the 
Pakistan movement because be believed that a homeland for 
Muslims was different from Dar-ul-lslam?''^ 
He was not for political freedom or self-determination of 
Muslims but for the rule of Islam for a purely Islamic 
"''' Aziz Ahmad, op. cil., p. 371. 
'™John L Esposito, op. cit., pp. 120-121. 
' " Aziz Ahmad, op. cil., p. 373. 
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traditionist fundamentalist theocracy. According to IViaududi 
Muslims do not make up a national entity but a Jama'at. Islam 
is not just a political party, it has no rivals, nor can it 
compromise with anyone, its objectives are permanent, it 
cannot confine itself to any given cultural or traditional 
system of a particular people. Islam draws upon all human 
individual and mobilize them into a movement of Jihad for an 
Islamic revolution it will also be a duty of the people to work 
out a theory of Islamic law and constitution in an Islamic 
theocracy achieved and organized in this manner this became 
a proclaimed stand of Jama'at-i-lslami. 
Its objectives were to invite all mankind generally and 
Muslims especially to submit to God and become sincere 
Muslims so that the entire Muslim society is an Islamic state. 
He believed that all, including the Muslim states, in the 
modern world were being run by evil, wicked and sinful 
leaders. The Jama'at-i-lslami stood for a revolution to 
overthrow them and to transfer , theoretical and practical 
leadership into the hands of the pious and the faithful.^^^ 
The structure of the Jama'at-i-lslami was built in such a 
manner that its organization was highly centralized 
culminating to a single Amir, obedience to whom was binding 
upon its members. The political thought of Jama'at-i-lslami as 
expounded by Maulana Maududi was in principal based on 
the Quran as the source of constitution and law. The Shariah 
is the legal codification of this contract, the Shariah as a 
172 Ibid., p. 374; See Maryam Jameelah, op. cil. 
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source of law is unalterable and partly flexible; the Quran and 
Hadith are unalterable sources, the flexible elements are 
Tawil of the Quran and Hadith and such traditionally accepted 
sources of interpretation as Qiyas, Ijtihad or Istihsan. 
Maududi believes in the early institution of 'Shura' 
(consultation) as an ideal parliamentary system. In 1948 the 
Jama'at-i-lslami in Pakistan decided to support the principle 
of gradually islamising the law and constitution in Pakistan.''^^ 
Maududi believed that the political philosophy of Islam 
is eternally perfect and therefore requires no change; he 
equates his concept of Islamic polity with a theocracy: 
Theocracy run by man as the representative of God. This 
concept he termed as theo-democracy in which the leaders 
must accept the clear-cut injunctions of Shariah and thus 
abolish interest - based banking and insurance. 
The Islamic state thus would be a national state and 
since it is an ideological state therefore the citizens will be of 
the two categories, Muslims and non-Muslims, there would be 
equality between Muslims and non-Muslims in civil and 
criminal law but in personal law the non-Muslims would have 
their own system. Non - Muslims would be allowed to worship 
freely but will not be permitted to organize public processions 
in purely Muslim cities. They would be allowed to repair but 
not construct temples and churches they would pay jazia and 
would be exempted from military service. No non-muslims 
would be the head of the state or a member of the Shura, 
173 Ibid., p. 375-376. 
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they would have to accept the system of the country but 
would have the right to make arrangements for imparting 
knowledge of their religion to their children in their own 
schools and colleges. They would not be compelled to study 
Islam.^^' 
The purpose of an Islamic state are positive as well as 
negative, Maududi says the object of the Islamic state is not 
merely to prevent tyranny, to put a stop to the evils of various 
sorts, and to protect its territory but more basically to foster a 
balanced system of social justice and to encourage every 
kind of virtue. To accomplish these ends requires political 
power and justifies the state in using all of the means at its 
command like propaganda public education etc for the 
task.^^^ 
Maududi has been an intensely controversial figure. 
Criticism has come in both from the secularists and from 
within the Islamic religious establishments. Many of the 
ulama who were involved in the founding of the Jama'at-i-
Islami left shortly afterwards in protest against Maududi's 
policies and leadership style. Both Bareiwi and Deobandi 
ulama have accused Maududi of having turned Islam into a 
political instrument and power-cult and overturned its ethical 
foundations from the Bareiwi side, a representative critique is 
that offered by Shaykh al Islam Saiyyad Muhammad Madani 
Ashrafi who authored a series of books on Maududi's 
"'' Ibid. pp. 377-378. 
' " John L. Esposito, op. cit., p. 119. 
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misunderstanding and abuse of traditional Islamic 
terminology. Foremost amongst the Deobandi scholars, who 
have written formal refutations of Maududi, is Shaykh 
Muhammad Zakariyya Kandhalvi, the late hadith scholar and 
an influential figure in the Tablighi Jama'at.''''^ 
176 htlp://v,">v\v. alinaam. org.za/sociald. htm. 
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CCNCILIUSIICNS 
CONCLUSIONS 
India is a huge country having a history of pluralistic 
society where since the medieval period Muslims are 
widely scattered, mostly as religious minorities, it was only 
natural that they were gradually and largely influenced by 
parochial conditions and traditions including religious 
customs, beliefs and superstitions. More so because a 
majority of them were generations of indigenous converts 
from idolatric faiths. The heyday of the Mughal rule marks 
the beginning of the reformist thoughts in India while its 
decline provided the backdrop in which the picture of 
reformist ideology was completed. 
The reformer's realized that any reform was to be 
mainly centred on preserving the basic Islamic faith and its 
original sources and secondly the religious culture and 
educational character of Islam. However the reformer's 
immediate concern of the socio-political pressures seems 
sometime to blur the ultimate objectives of reform. 
Nonetheless these ultimate objectives of reform are not 
hard to recognize in their continuity as we have observed 
earlier. We may briefly recount them as under; -
(1) Centriety of the original and authentic sources 
(Quran and Hadith) in Muslim society and 
education. 
(2) Purification of fundamental Islamic teachings from 
un-lslamic elements and superstit ions. 
(3) Liberating religious thought from total conformism 
as well as the revival of Ijtihad. 
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(4) Promotion of unity and affinity through moderation 
and tolerance, 
It is now to evaluate as to what extent these basic 
objectives of reformist ideology have been fulfilled by the 
reformist movements during the nineteenth and twentieth 
centuries. It is rather difficult to say that the outcome of 
various reform movements was only positive or only 
negative for the Indian Muslim community. Clearly there 
were always both, the negative and the positive sides. It is 
however possible to look to the directions of the movement 
of ideas from both angles and leave the final judgement to 
those who want to make their own assessments. 
The negative side of the reform movements: 
(i) Eclecticism: - A common feature of the 19'^ century 
reform movements is their selective emphasis 
regarding reformist ideology instead of adopting a 
wholistic approach towards the reform package. For 
instance the Ahl-i-Hadith distinguish themselves by 
non-conformity to the Fiqh schools while the 
Deobandis rejected all that was modern, 
characterized itself with classical traditionalism 
including conformism and preferred isolation from 
the main stream developments. Nevertheless it goes 
without saying that among the 19"^  century 
educational and reformist movements Deoband is 
the most representative of the reformist ideologies 
and most moderate also in approach. In case of 
Aligarh it represented in reform all modernistic 
trends including the founder's 'new al-kalam', which 
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sought to re-state Islamic faith more in accordance 
with the Western ideological developments rather 
than on the basis of basic Islamic texts. Nadwat-ul-
Ulama had gone a few steps ahead of Deoband in so 
far as the revision of classical syllabi and the unity 
of a highly divided Muslim community and its 
conflicting sectarianism were concerned. However 
both of the objectives ultimately proved to be 
unachievable. Finally, the Barelwis had nothing to 
offer save to resist all the reformist ideologies. 
This eclectic approach towards Muslims religious 
reforms is reminiscent of the early development in 
llm-al Kalam where single issues relating to Islamic 
faith and their implications had become the 
touchstone of various personal stand points leading 
to the ideological divide, as a result of which 
historical al-kalam was deprived of its wholistic 
development. 
(ii) Defensive approach: - This is a common feature of 
the nineteenth century reform movements. From the 
beginning they adopted a defensive posture against 
the tide of socio-political changes which were fast 
unfolding under increasing British domination. This 
provided room for stagnation and literalism. The only 
exception in this scenario was the Aligarh movement 
of Sir Sayyid Ahmad Khan. However apart from 
being radical in character, the controversy regarding 
Sir Sayyid's over-rationalization of religious ideas, 
soon brought the whole movement to the defensive 
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albeit within tlie community. Sir Sayyid was labeled 
a neo-Mutazilite (not to speak of even calling him a 
Kafir or nechari). 
(i i i)The primacy of original sources: - It was no doubt 
a very positive development as the original sources 
i.e. Quran and Hadith are the fountainheads of all 
Islamic faith and practice. Nevertheless in a period 
of conflict and confusion as it was during the 
nineteenth century, that the sectarian mind turned 
more and more to literalistic interpretations of the 
sources and freely used the antagonists terms like 
Kafir, and Bidati even in trifl ing matters and 
supported their judgements by texts of the 
scriptures. This further contributed in vitiating the 
atmosphere and reinforcing sectarian views and 
consequently the unity of faith was completely 
neglected for sectarian bias, just as the wider vision 
of the text was simply ignored. 
(iv)Shariat and Tariqat: - The gap and conflict between 
the upholders of Shariat and Tariqat was not new 
and at times its seemed to widen considerably. In 
India also it existed from the beginning of the 
Muslim rule. The reformist ideology aimed to bring 
this gap or conflict to the minimum. However with 
the emergence of reformist movements during the 
19'*^  century the selective emphasis marred the 
prospects of bridging down this gap. Deoband 
appears to be the lone example where this gap was 
almost perfectly bridged. However, the Ahl-i-Hadith 
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rejected Tasawwuf or Tariqat in its entirety and tried 
to promote Sliariat devoid of all tariqat. Jama'at-i 
Islami-during the 20"^ century followed in their 
footsteps. About the close of the nineteenth century 
Maulana Ahmad Raza Khan Barelwi's group 
appeared on the scene and put up a very strong 
resistance to the unification of Islam's legal and 
spiritual system. 
(v) The Madrasa System: - The independent Madrasa 
system played a pivotal role in promoting religious 
and cultural reforms in the Muslim society. 
Pioneered by Deoband and followed by others these 
Madrasas maintained their independe'nt status with 
the help of public donation and have served their 
cause of religious instructions in conformity with 
their founder's ideology. In addition these Madrasas 
turned out to be a great source of literacy among the 
poor Muslim classes who were otherwise unable to 
receive any mainstream schooling. However, there is 
no doubt that this Madrasa system including the 
Maktabs (for primary instructions) further isolated 
the Muslim community from all opportunities 
available in the mainstream education. The 
tremendous network of the Madrasas in the 
Subcontinent essentially thrives on public donations 
and there are hardly any organizational links 
between them. The Majority of these Madrasas 
belong to the Deoband school of thought, but the 
central institution of Deoband does not control all 
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except only a few which have some closer relations 
with the parent body. 
Almost the same applies to all other Madrasas 
belonging to other schools of thought like Ahl-i-
Hadith or Barelwis. Nadwat-ul-Ulama seems to have 
achieved relatively good success in bringing some 
semblance of organization among its several 
offshoots in recent years. The government, state or 
central, is trying to bring the Madrasa system 
education under a board, which will not only bring 
some organization to them but will also enable the 
Madrasas to receive government aid and 
recognition. 
(vi) The gap between Faith and the material world: - It 
is all too often claimed that Islam does not recognize 
any difference between the realm of faith and the 
material world. On the contrary the difference 
between the two has remarkably widened. The 
Muslim community's continued isolation in Post-1857 
decades has been increasing, Apart from the socio-
political factors this was partly due to this Madrasa 
system, which grew in full isolation and 
independence. Neither the government realized the 
need to patronize or recognize them nor the 
functionaries of these Madrasas tried to foresee the 
importance of government recognition which could 
enable their students to find government jobs and 
opportunities connected with the recognition in 
practical life. Thus we see that a purely religious 
349 
education has weaned a religiously literate and 
educated Muslim community away from the material 
life. Consequently the two sides of a wholesome 
social life, religion and society, became completely 
differentiated and the frequent reference to "faith and 
material life being one in Islam" appears to be hollow 
and meaningless. 
The positive side: 
It is difficult to give a verdict whether the reformist 
movements in India after 1857 have resolved the identity 
crisis of the Muslim community or have further complicated 
it. It is however clear that in the rallying point of reformist 
movements, the Muslim community found a new hope and a 
ray of light to come out of the gloom destined for them in 
post - 1857 decades. Thus the relevance of the various 
reformist movements which emerged during the second half 
of the 19'"^  century lies not as much in their reformist 
ideology as in providing the community with a platform and 
a rallying point of hope and optimism. This is all too 
obvious a fact of that period. Another positive side of the 
reformist efforts was an incessant war against superstitions 
and the constant effort for the promotion of education and 
that too completely free of any charge. In the same way it 
was only through this reformist ideology that the primacy 
and centriety of basic Islamic sources was re-established. 
The Holy Quran itself as well as the traditions of the 
Prophet were not accessible prior to the emergence of the 
reformist thoughts. The translation of the Holy Quran and 
its commentaries, as it was, were simply absent in non-
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Arabic lands and languages. The same is true about the 
Sihah Sittah and other books of Hadith which were not only 
introduced by reformist efforts but are now easily available 
even in Urdu and other languages. The negative 
consequences apart the wide network of Madrasas shows 
also the inner dynamism of the community, which has 
independently shouldered the responsibility and provided 
through them, free education and literacy to the poorest of 
the poor. 
Finally it is too difficult to resist the inference that the 
dissensions in the Muslim society resulting from the 
conflicting reformist ideologies were not the direct result of 
the reformist thought itself but rather these were produced 
mainly from within the limited vision, eclectic ideas, and 
polemics of the reformist movements. 
In fact the reformist ideology and the reformist 
movements need to be differentiated. The positive criticism 
of IVIuslim life and learning, and also equally positive 
restatement of Islam, in full light of basic Islamic sources 
were largely integrated into a reformist ideology. It was not 
only capable of reforming, reviving, and regenerating the 
Muslim society but also could accommodate to the 
maximum the sectarian religious differences and thus 
provide a common ground of unity and affinity. 
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